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HE only work of Berachya Hanakdan that has hitherto 

appeared in print is his MISCHLE SHUALIM, or “Fox 
Fables”. His other works have lain in manuscript in the 
various libraries; and it is, therefore, with a feeling of satis- 
faction that I am able to carry out a long-cherished wish 
and to put forth in this volume for the first time two unprinted 
works, which must undoubtedly be ascribed to the author 
of the“ Fox Fables”. I may add that I am preparing a third 
work of Berachya, known as the “DODI VENECHDI”. 

It is my pleasing duty to record my indebtedness and 
my warmest thanks to the Royal Library at Munich, which 
promptly and generously granted me the use of two valuable 
(probably unique) MSS., and also to the Italian Government 
which courteously placed at my disposal a priceless MS. 
preserved in the Library at Parma. But for this generous 
action and for the ready co-operation of the authorities of 
the British Museum, I should have been unable to accom- 
plish the task I had set myself. 

I have also to thank several friends for their kindly 
advice and help while this volume has passed through the 
press; notably Dr. M. GASTER, of whose peculiar gift for 
inspiring others to literary activity and his willingness to 
place his library at the disposal of students, I would here 
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LONDON, January 16, 1902. 








INTRODUCTION. 


The following study of the life and works of Berachya may 
serve to demonstrate how steadily the study of Jewish Literature 
has proceeded in modern times. We may take Berachya as 
a typical example of a fact well recognised in literary history, 
that gradually out of the past new names emerge, and that 
often only after the lapse of centuries the world accords authors 
and their works the appreciation and honour due to them. 

In the survey of Hebrew Biography and Bib- 
Bibliography liography written by Azw/az in the 18% cen- 
on Berachya. tury, the name of Berachya is conspicuous 
Azulai. by its absence, no reference whatsoever being 
made to any of his writings; whilst when 
we turn to modern bibliographical treatises, we find his 
works occupying a very important place. Much, indeed, 
has been done in the past century; nevertheless, as will be 
seen in the course of our investigations, the greater part of 
what has been written rests chiefly upon hypothesis and 
ingenious combinations. For all authorities—with one notable 
exception—obtain their information, collect their facts, and 
even deduce their conclusions as to Berachya’s identity and 
activity, from but a single printed work of his, without 
adequately consulting his other writings, possibly more im- 
portant, which have been preserved in manuscript. 
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For the purposes of our present investigation, it will be 
best at the outset to indicate clearly the results at which 
those who have considered the subject in the past have 
arrived in their knowledge of our author. It may, therefore, 
be advisable to set forth, in chronological order, brief summa- 
ries of all that has been so far contributed to the subject, 
omitting such statements on the part of writers as contain mere 
repetitions of views and opinions previously expressed. 


I naturally begin with Wolf, the Father of - — 


Hebrew Bibliography, who refers to our 
Wolf. author in three passages, viz:—in Vols. I, 
סח‎ and Iv, under No. 435. In these in- 
stances our author is called ‘“Hannakdan”; he 
is given the surname “Krispi’; and put down as having lived 
in the year 1400. Of all his works, the “Fables” alone is 
known to Wolf, and of this he gives a short description. 
Referring to Bartolocci, Wolf adds that Perachya is called 
ben Netronac. In the third volume the date of Berachya 
is fixed "at) 1334. 
The next to deal with Berachya is De 
Rosst, in his “Dictionary”, under “Berachya 
De Rossi. Nakdan”. In correcting his predecessors, 
he places Berachya in the 13th. century. 
He mentions his “Fables”, the number of 
which he gives as 108; adding that he was in possession of 
a manuscript of the work, and that he further possessed two 
unknown and as yet unpublished works by this same author, 
one containing an abstract of Saadya’s great work, and the other 
a Moral Treatise. He is the first to display fuller knowledge 
concerning Berachya and of the works published in this volume. 
Strange to say, all those who have written on the subject 
after him have ignored this notice by De Rossi, and have 
in consequence caused such confusion, that they have greatly 
increased the difficulties connected with the history of 
Berachya’s labours. For they have almost all taken the two 


works as being identical in substance and language, scarcely 


any one of them troubling himself to verify the truth of 
such a surmise, by comparing the manuscripts themselves; 


-- חא - 


the result being, that up to the present time Berachya’s activity 
has not been satisfactorily and thoroughly gauged. 
Passing on from De Rossi, 1 come to Zunz. 
He refers to our author several times, though 
Zunz. always briefly, in his “Zur Gesch. u. Lit.”. 
According to him, our author ‘“Berechja 
Nakdan b. Natronai” lived probably about 
1260 in Val Drome, Burgundy; he was not merely a Punc- 
-tuator, but also a Grammarian, Teacher of the Law, Moral 
Philosopher, Translator, and the author of Fables. This 
represents all that he has to say concerning the identity of 
Berachya; for, in another passage (p. 127), in referring 
to his philosophical works, he adds no further details that 
might serve to enlighten us as to the life of our author. In 
his notes to the “Leipzig Catalogue”, Zunz still considers the 
two philosophical works (preserved at Munich and Parma) as 
identical; while in his article on the old Hebrew translation 
of Saadya’s work (Gesam. Schriften III p. 238), he says:—the 
author Berachya belongs also to that country (namely 
Provence or Italy); he neither knew Arabic, nor had made use 
of the older translation of Saadya’s work, “On Faith’. Zunz 
evidently had no definite knowledge as to the contents of 
Berachya’s compilation, “(On Ethics”; otherwise, he could not 
have ventured upon a statement so directly contrary to fact. 
Fiirst goes one step further; while Zunz 
does not know the name “Krispin” in 
Fiirst. connection with our author, he considers it 
to be one of the names of Berachya. He 
repeats (Biblioth. Jud. Vol II, page 210) the 
information given by Zunz, with the addition, that he, for 
the first time, credits Berachya with the translation (as yet 
unpublished) of the work of Saadya, and gives bibliographical 
information with regard to the separate treatises of that 
translation. He mentions the “Fables”; ascribes to Berachya 
the “MWasref” (a work on Ethics, divided into 13 paragraphs, 
already described by Zunz, 1. c. page 127); and adds, that 
Berachya had written some other works. Finally he 
concludes:—‘“‘Berachya’s second name Krispa, or Krispin, is 


= XIV - 


also written Krisbia; and, according to some, he is identical with 
Krisbia B. Isaac. This, however, is improbable. Another 
Berachya Nakdan lived much earlier”. Before Fiirst, no one 
had as yet connected the name Krisbia or Krispia with Berachya. 
Steinschneider (Cat. Bodl.), in discussing the 
works of Saadya, treats of this translation, 
Steinschneider. which is ascribed to Berachya, without arriv- 
ing at any definite conclusion. As a matter 
of fact, he confuses the two works; but, he 
is far in advance of his predecessors in his grasp of the 
literary activity of Berachya, since it is he who points out 
that Berachya is, further, the author of the translation of 
Adelard’s Quaestiones Naturales, known in Hebrew as the 
“Dodi Venechdi”, or Dialogue between ‘The Uncle and the 
Nephew” (which I am preparing for publication), and that 
he is also the author of a Hebrew Lapidarium. Owing to 
these important additions, our knowledge concerning Berachya 
becomes considerably enlarged; yet, upon such important 
questions as the date at which Berachya lived, and the name 
of the family to which he belonged, all that we learn from 
Steinschneider amounts to this, that his name was A7zspza, 
(Col. 796), that he was a Punctuator, and that he may have 
lived somewhere about 1260. 
Dr. Neubauer, in dealing with the French 
Rabbis of the 14th. century, makes the 
Neubauer. following references to our author (“Rabbins”, 
Vol. 1 p. 490 sq.). It will be useful to 
quote almost the entire first portion of the 
chapter, in spite of the fact that it is somewhat long; for 
we have in this passage the whole of the literature on the 
subject up to that year condensed and systematically grouped, 
This is in effect what Dr. Neubauer says (I translate the 
French text):—“Berakyah Han-Naqdan Ben Natronai called 
also Crispia, is known as a Punctuator and a Translator. The 
confusion as to the facts concerning Berakyah is so great, 
that we are constrained to enter into fuller details than a 
supplementary article such as this would seem to demand. 
First, as to the date at which he flourished. M. Carmoly, 
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basing his argument upon the fact, that the translation from 
the Arabic by Berachya of Saadya’s book “On Faith” is 
quoted in a work of the year 1167, places Berachya between 
i160 and 1170. M. Geiger is almost of the same opinion. 
We shall, however, see presently that this translation is due 
to a scholar bearing the same name, but not to our Naqdan. 
M. Kirchheim, on the other hand, shows that Berachya must 
have lived before 1240, as he is quoted by Moses of Couci. 
M. Dukes has published the colophon of a manuscript in 
London, in which it is stated that Crisbiahu han-Naqdan had 
finished copying it in 1243. This last date seems to me to 
be the most acceptable. Zunz, who placed the date of our 
author at 1260, without however explaining the reason for 
this assumption, approached the date of the Colophon. (I 
mention merely as curiosities the erroneous views held by 
Bartolocci and Wolf, who assign our author to the 15th. 
century.) Steinschneider has arrived at the same result by 
comparing the Colophons of two manuscripts. One in the 
Vatican, containing the Pentateuch &c., and supplied with 
the 11355078, bears the name of the copyist, “Elijah, son of 
the illustrious and beloved R. Berachya, author of many 
fables”, and distinctly states that this copy was finished in 
the year 1299. The other, the Berlin MS. written 1333, 
which contains the same Biblical portions, including the 
Massora, as the former MS., has the following colophon:— 
“I, Elijah, the son of Berachya han-Naqdan, author of many 
fables &c., I, the son of his advanced age, have written it 
in רדום‎ (Rdom)”. Supposing that Elijah was twenty years 
old when he copied the Vatican manuscript, he would have 
been 54 years old in the year 1333; and Berachya might 
well have been alive about the year 1270”. 

“There is no less confusion amongst scholars 
concerning the place of his birth. Salomon 
Loria (16th. cent.) mentions, among many 
other scholars of France and Provence, a 
certain Crespia Darom; but Loria is a very 
late authority, and his evidence is of little value. Further, he 
possessed scarcely any bibliographical or biographical know- 
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ledge; and it is quite possible that this Cresbia is a totally | 


different person. M. Rappoport takes the word “Darom” to 


mean South, and renders it “Narbonne”. Zunz translates it 
Val Dréme. Carmoly remarks, that it is better to think of — 
Drome in the Province of Ain. He takes our Berachya tobe 


of Provengal origin, supporting his view by the following argu- 
ment:—“His knowledge of the Arabic Language, the diction 


and style of the Hebrew in his Fables, induce us to place 
him in Provence, where Arabic was widely spread among 


Jewish scholars, and where the Hebrew language was culti- 
vated with success”. But the following reasons prevent us 


from accepting this theory:—first, the Arabic language was, in . 


the year 1160, almost an: exclusive privilege of the family 
of the Tibbonides, and its knowledge was not at all diffused; 
secondly, the Hebrew style of the Jews of Provence was 
very harsh, and cannot be compared with the style of the 
Fables of our author, as we shall see presently; thirdly, our 
Berachya, not being the author of the translation of Saadya’s 
work, there is no proof that he knew Arabic. In order to 
disentangle ourselves from all this chaos, we must, with M. 


Steinschneider, distinguish between two Berachyas, one called | 


Berachya ben Isaac, and the other Berachya ben Natronai, 
both with the surname Crespia or Cresbia. The former, 
possibly the contemporary of Judah Ibn Tibbon, though 
somewhat younger, is the one who translated the book of 
Saadya, and is the author of the Moral Treatise, entitled 
“The Book of the Refiner”,—Sepher Macref. As regards 
the latter, the writer’s hard style resembles that of the 


translation of Saadya, and the work contains a large number 


of passages borrowed from Saadya. M. Bloch believes the 
author of the “Moral Treatise’ to be a third Berachya, and 
he promises to adduce proofs in favour of this theory. Zunz 
ascribes the translation of Saadya’s work to an unknown 
author, and places Berachya, the author of the Moral Trea- 
tise in Provence, or in Italy. In any case, Berachya, 


the author of the Fables, of which we shall speak presently, cs 


is probably the one who is styled “Naqdan” by grammarians 
and compilers. A small treatise on Mineralogy, which in 
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one manuscript is attributed to Berachya Naqdan, is written 
in a pure style entirely resembling that of his Fables, and 
we have no hesitation in regarding the authors of these two 
treatises as identical. Now, the words employed for ex- 
plaining the terms occurring in this treatise on Mineralogy 
are French, and not Provengal. We, therefore, place our 
Berachya in the North of France. Possibly he really came 
from Drom (Ain); but his name Crispia makes us think rather 
of Crespi. It is to this personage that Steinschneider attri- 
butes,. een without sufficient proof, the book Magref”’. 
Thus far Dr. Neubauer (p. 493). I pass over 
his dissertation on ‘‘the Fables”, and the 
“Questions and: Answers”, as they do not 
stand in direct relation to our subject. I 
merely point out that, according to this in- 
formation, one of the manuscripts in Oxford containing these 
Fables belongs to the middle of the 13th century, and 
Dr. Neubauer comes to the conclusion that we must accept 
the existence of at least two Berachyas, and possibly three. 
The question, according to him, will only be cleared 
up, when the Hebrew manuscripts of all the libraries shall 
have passed through the hands of scholars versed in Rabbinic 
Literature (p. 499). 

As we see, this is on the whole a not very 
satisfactory result. Dr. Steinschneider, in 
publishing a description of the book “Dodi” 
(Letterbode VIII 1882—83) discusses the re- 
sults at which Dr. Neubauer arrived, and gives 
extracts from the manuscript containing the ‘Dodi’. He 
thus assists us to see, in the first place, that it is utterly im- 
possible to assume that Berachya knew Arabic; and, secondly, 
that, as translator, Berachya took extreme liberty with the 
original which was before him. I must, however, add that it has 
first to be made clear that some text did not exist from which 
Berachya might have made his translation direct, as we find 
him subsequently to be on the whole a very faithful copyist; 
and the confusion in the order of the “Dodi”, as well as the 
difference between the Hebrew and the Latin cay be due 


Neubauer’s 
conclusions. 


Steinschneider 
on “Dodi’’. 
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to the liberty taken by another copyist, or by the French 
translation,—the immediate original of Berachya. Dr. Stein- 
schneider criticises some of the conclusions at which Dr. Neu- 
bauer arrives, and he states most emphatically, that the author 
of the ‘“‘“Masref” must be identical with the author of the Fables. 
The question of Berachya took a different 
Joseph Jacobs turn when Mr. Joseph Jacobs, in publishing 
and Berachya’s his book on 19500, tried to identify our 
Fables. Berachya with a certain Benedict the Punc- 
teur of Oxford, and would have him to be one 
of the most important of English Jews and of Jewish littera- 
teurs in general. Mr. Jacobs, in the examination (p. 167—178) 
of the sources of the Fables of Marie de France, thought 
he had lighted upon the person from whom she had derived 
them. He traces some of them, at any rate, to Arabic 
sources, and suggests that the authoress derived them from a 
translation of the Arabic by one “Alfred the Englishman”, 
mentioned by Roger Bacon as translator, and that our 
Berachya assisted Alfred to translate from the Arabic. 
I will now reproduce what he has to say 
Berachya 828 concerning this Berachya Nakdan (1889) :— 
Benedict le ‘Who was this Berachyah Nakdan, whose 
Puncteur. collection is of such critical importance for 
the mediaeval history of the Fable, and when 
and where did he live? This has been a long-standing dispute 
between Drs. Steinschneider and Neubauer, the two greatest 
living authorities on mediaeval Jewish Literature, and I hesitate 
to interfere, especially as I happen to differ from both in 
holding that he lived and wrote in England towards the end 
of the 12th century. It is due to them that I should give 
my reasons at some length. They are as follows:—(1) The 
earliest mention of him occurs in the work of an English 
Jew, the Onyx Book (Sepher Hassoham) of R. Moses ben 
Isaac, who must have died before 1215. (2) His other 
translation is of the work of an Englishman of the 12th-century, 
the Questiones Naturales of Adelard of Bath. (3) The 
authorities he chiefly quotes, Abraham ibn Ezra (Browning’s 
“Rabbi ben Ezra”) and Solomon Parchon, are those generally 


ו 


quoted by English Jews; the former visited England in 1158. 
(4) England was the seat of a school of Nakdanim or 
Punctuators in the twelfth century, all those known of that 
date (Moses ben Yomtob, Moses ben Isaac and Samuel) 
being located in this country. (5) Berachyah sometimes uses 
French, the ordinary language of the English Jews of this 
period and later, and London was the chief centre of the 
French-speaking world under the Angevin kings. (6) Seem- 
ingly the oldest MS. of the Fables is one which once 26- 
longed to Cotton, and is probably therefore one of the few 
Hebrew MSS. belonging to the early Jews of England which 
have never left England (see Neubauer’s Catalogue No. 1466, 
7, and cf. Letters of Eminent Men (Cam. Soc.), p. 103). 
(7) Finally during the course of scme researches at the 
Record Office, I have found an Oxford Jew named “Bene- 
dictus le puncteur”, paying a contribution to Richard I on his 
return from captivity. We could not have a closer trans- 
lation 64 Berachyah (the blessed) ha-Nakdan (the Punctuator), 
and there has always been a tradition that Oxford Jews 
helped towards the foundation of the University. Few iden- 
tifications of mediaeval personages rest on stronger grounds 
than these, and we may fairly assume, I think, that Berachya 
Nakdan lived in England about I190 A.D. and was known 
among Englishmen as “Benedict le puncteur”. If so, we can 
scarcely imagine the two men Alfred and Benedict translating 
from the Arabic independently, and it is but the slightest step 
further to assume that Benedict (Berachya) the Jew was to Alfred 
the Englishman what Andrew the Jew was to Michael the Scot, 
as indeed Roger Bacon implies in asserting the same of “all 
the rest”. While aiding Alfred, Berachyah worked at the Fables 
on his own account, and thus produced the Fox Fables which 
have so long puzzled critics to account for their provenance’. 
Dr. Neubauer reverts to the question of 
Berachya, and deals summarily with him 
in the light of Mr. Jacobs’ theory (J. Q. R. 
Volume II, first מס‎ p. 322 sqq., where he places 
Berachya in the middle of the XIII cent., 


then on p. 520 sq.). This last is a most exhaustive and 
b* 


Berachya’s life 
and activity. 
New theory by 
Neubauer. 


careful treatise concerning the date and the life of Berachya, 
—although Dr. Neubauer still believes in the possibility of 
his knowledge of Arabic. The new point which Mr. Jacobs 
adduces from the manuscript-introduction to the Fables is 
apparently to the effect that a reference to England occurs 
therein, but Dr. Neubauer points out that in another very 
ancient manuscript a totally different introduction is given. 
The identification with England and the inference which 
Jacobs draws from it are anything but as yet proved, as 
will be shown later on. Dr. Neubauer demonstrates very 
clearly that the ethical treatise which Berachya dedicated to 
R. Meshullam could not have been written earlier than 1161, 
nor later than 1170, for he quotes in it a passage from 
Solomon Parhon’s Dictionary which was composed in 1161, 
and this Meshullam is most probably identical with Meshullam 
of Lunel, who died in the year 1170. Dr. Neubauer adds 
that Berachya was of a French-speaking country. But he 
is not at all clear as to the character of the Treatise in 
Cod. De Rossi No. 482, which he believes to be ‘‘Notes on 
Saadya’s Work”. It is text “A” now printed for the first time. 
Mr. Jacobs deals more fully with this subject in his 
book “The Jews of Angevin England”, 1893, p. 167 sq. and 
p. 417, where Berachya is called Berachyah ben Natronai 
Crispia Nakdan (Benedict le puncteur de Oxon.), exegete, 
grammarian, tosaphist, translator and litterateur. 
Here, then, already a much larger activity is ascribed to 
Berachya than that with which we started when mentioning Wolf. 
But the theory advanced by Mr. Jacobs has 
Steinschneider been subjected by Steinschneider, in 8 
refutes great work “Hebraische Uebersetzungen”, 
Jacobs’ theory. (Berlin 1893, p. 958 sq.), to a destructive 
critical examination. He discusses every- 
thing connected with Berachya, giving the full literature in 
connection with the origin of his Fables. He summarises 
the results at which Mr. Jacobs arrived, namely, “that 
Berachya lived about 1190 in England, where he assisted 
Alfred, an Englishman, to translate the Fables from Arabic”, 
adding that Neubauer has greatly shaken the basis of this 
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conjecture, and that the arguments deduced from the intro- 
duction to the Fables can no longer be admitted. The conclusion 
to which he is brought by a consideration of all the data is 
this:—that quotations in the name of Berachya ha-Naqdan 
must refer to one and the same person; that England is not 
proved to have been his home; that as far as the time in 
which Berachya lived is concerned, the beginning of the 
XIII century must be taken as the ¢erminus a quo; that he 
possibly changed his art of Punctuator very early for that 
of litterateur; and that the Fables were not the work of 
his youth. As regards the English ‘Moses, son of Isaac”, 
Steinschneider doubts his identity with Moses Hanakdan, 
and points out that this Moses ben Isaac made particular use 
of Joseph Kimchi’s “‘Sepher Zikkaron”,—which means that he 
made use of a book composed by an author living in France. 
In the “Sepher Hashoham” are quoted Samuel Hanakdan and 
Berachya Hanakdan, but no clear deduction is as yet to be 
derived from this point. 

In his article entitled ‘‘Lapidarien” (‘Semitic Studies’ 
in memory of Kohut, Berlin 1897, p. 62), Steinschneider 
again refers to Berachya. He repeats his statement that he 
considers Berachya to be of French origin, and of the 13th 
century; and in his additional remarks (p. 72), he once for 
all deals with Mr. Jacobs’ argument based upon the passage in 
the Introduction to the Fables in which is found the reference to 
“the Island”. Steinschneider does not think it is “England”, but 
the passage refers to the sphere of the world which revolves to- 
gether with the “islands”. Mr. Jacobs’ translation may be at fault. 

Last, not least, I turn to the work of Dr. 
Gross (Paris 1897), who, under the name 
Gross. “Dreux” (p. 180 sq.), takes up the question 
regarding Berachya, going over the same 
ground as that traversed by Dr. Neu- 
bauer. But he, more than any of the others, is under 
the impression that Krispia is identical with Berachya, 
though, as we shall see later on, this in all probability is 
due to an error derived from one quotation in the last 
chapter of the book of Fables, which, from the time of 
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Wolf onwards, has caused much perplexity. Gross points 
out that Meshullam, to whom the book is dedicated, lived 
after 1216, and that he did not die, as others have hitherto 
surmised, in 1170. Yet he also confuses the two works, 
the MS. of Munich with the MS. of Parma, and locates our 
author not in England, nor in Rhodes or Rouen, nor in any 
other place than Dreux in the north of France. He points 
out that the works of Adelard were well known in the north 
of France, where Berachya could have read them either in 
Latin, or what is more probable in a French translation: 
and, as for the statement made by Jacobs that the oldest 
manuscript of the Fables has been found in England, and that 
an English Rabbi has been the first to mention our author, 
this, according to Gross, proves very little, considering the 
intimate connection which existed between the south of 
England and the north of France; he, therefore, is on 
the side of those who argue for the French origin of 
Berachya. 

This, then, is in effect almost all that has been hitherto 
written concerning our author, and the result is compara- 
tively unsatisfactory. Neither the date of his birth, nor 
of his activity, is fixed with any precision; the place 
whence he came, the amount of knowledge he possessed, 
the sources which he utilized, the whole character of his 
works, all these points have not as yet been definitely 
determined. 

Without attempting to solve all the problems connected 
with our author, I shall place before the reader as clearly 
as possible hypotheses on certain points, and shall only hazard 
such conclusions as may seem warranted by authenticated data 
established in the course of the investigation. 

In the first place, we must fix the exact 

Berachya’s ame of our author. Mr. Jacobs calls him 
father Berachya ben Natronai Crispia Nakdan, 
RabbiNatronai. summing up, as it were, into one name all | 
the various names hitherto applied to him.” 

At all events, we do not find the name /saac mentioned in 
connection with his name; and it is necessary to insist 
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at once, that there is no trace of any Isaac brought into 
connection with the name of Berachya’s father. The reason 
for the statement will be evident when we discuss the 
question of the identity of Krispia, which Mr. Jacobs adds 
as one of the names of our author. It will then be noted that 
Krispia occurs only as the son of Isaac, and nowhere as the 
son of WVazronaz. Now as to this name “Natronai”, written 
without any distinctive title by the latest exponent of the 
subject, and by his predecessors whom he follows closely, 
it appears in the original, which we have before us, in a 
different form; inasmuch as, whilst all the students of the 
subject mention him without any title, Berachya—that is the 
son himself—calls him Aaééz Natronai. Hence, the older form 
of quotation is not Berachya dar Natronai but Berachya B. R. 
(Ben Rabbi), meaning the son of Rabbi Natronai. 

The name ‘Natronai’ is so very scarce 
that it occurs but rarely in the whole 
range of Hebrew Literature; in fact, the 
earliest instance is that of the Gaon who 
lived in Babylon in the middle of the 9th 
century. In the list of scholars known in the Middle Ages, 
we find the name but once or twice. Our “Natronai” must 
have been a famous scholar; and I take the title “Nakdan”, 
which appears regularly in connection with the name, to 
apply not only to Berachya, but generically also to his father; 
otherwise the form in which it is quoted ought to be 
“Berachya Hanakdan son of Natronai”, whilst we find it 
in that form nowhere except in the mutilated colophon by 
his son Elijah, in every other case the word “‘Nakdan” follow- 
ing immediately upon the proper name, like Krispia Nakdan, 
and others. Now among the scholars of the Middle Ages 
we find a certain Samuel, also son of Natronai, and as this 
name is so extremely rare, the presumption is that we have 
here another son of the same Natronai, and thus a brother 
of our Berachya,—-quoted as a Tosaphist in France (Zunz, 
Z. G. p. 33 and p. 205, his name abbreviated R.S.B.T. 
רשב"ט‎ , son-in-law of R. Eliezer of Mainz; mentioned 
again by Zunz on p. 193 under the year 1175). We find further 


Natronai, a 
scarce name. 
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a grammatical author or Punctuator, author of a “Nikkud”, 
with the name Samuel Hanakdan, mentioned (together with 
Berachya) by Moses, the son of Isaac, author of the book 
‘Hashoham” (Zunz pp. 100-112, and Steinsch. Ubersetz. p.961, 
where the name of Samuel Nakdan occurs in the work of Moses 
Nakdan or Hazan-of London). We see therefore, that this 
bearer of the name, Samuel b. Natronai, was also called Nakdan; 
that he was a grammarian, or a writer of grammatical notes; 
a punctuator of the Bible; and a Talmudic scholar; thus far 
agreeing in the main with the activity of Berachya. Now 
his date is 1175, and it is generally conceded that Berachya 
belongs to the same period. Deferring for the present a 
more minute consideration of date, we may fairly conclude 
that Berachya was not so much a. punctuator himself, 
for not a single trace of his activity in this pursuit is any- 
where referred to, as that he belonged to a family of 
Nakdanim; indeed there existed, especially at that time, 
some families whose activity was limited to the copying 
of Bible texts, and to providing them with Massoretic 
Notes, with vowels and accents. The meaning of the term 
or title had already by that time become enlarged, and 
was applied also to those who occupied themselves with 
the fixing of grammatical rules for the Bible (Zunz 16 
p. 107 sq.). Thus, as far as we are able to explain, the name 
of Nakdan seems to be applied to our author irregularly. When 
he therefore refers to himself in the work before us (p. 100), 
and applies to himself the Biblical expression מן הנוקדים‎ 46 
Nokdim”, I take it to be not necessarily descriptive of his 
own profession, but probably an application of the Biblical 
expression in the wider sense, to be translated as “belonging 
to the family of Nakdanim”’; and this title would be 
correct if his father and brother were known as such. 
Now as far as the name “A7zsfza” is concer- 
Krispia ned, I must point out that in a commentary 
different from to the Bible contained in a manuscript at 
Berachya. Leipzig, Codex 102 (written, according to 
Zunz, in the middle of the 13th century), 
we find the following three names, mentioned as different 
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authors, viz:—Samuel, Krespia, Berechya (Zunz, 2. G. p. 82). 
The work itself is more of the character of a Bible Glossary; 
though, in respect of Ecclesiastes and Job, the glosses have 
been so much enlarged, that they constitute well-nigh a run- 
ning commentary to the text. I draw special attention to 
this MS., inasmuch as Berachya, our author, has also been 
credited with a similar commentary to the book of Job, 
in connection with a manuscript at Cambridge, described 
by Mr. Jacobs in “Angevin England”, pp. 198—9. Now in 
this commentary, according to Zunz, a number of authors 
are mentioned, and among them Kresbia ha-Nakdan b. 
Isaac and Berachja,—the identical names that occur in 
the Cambridge manuscript, a fact that has been entirely 
overlooked by Dr. Schiller-Szinessy (in his description of 
the manuscript), Mr. Joseph Jacobs, Dr. Neubauer, (Jewish 
Quarterly, Vol. II) &c. It is especially noteworthy that 
here we find Berachya and Krispia “the punctuator’ (the 
son of Isaac) quoted side by side as 7700 different autho- 
rittes. 

Upon what basis, then, rests the identification of ‘‘Krespia” 
or “‘Krispia” or ‘‘Kresbia” with our Berachya? As far as Ihave 
been able to ascertain, it rests solely upon the last fable in the 
collection of Fables. Nowhere else is the slightest reference to 
that name to be found as applied to Berachya, and it is a 
question whether it belonged to him at all. (In the MS. from 
which Dr. Gaster published his “Chronicles of Jerahmeel”, 
which contains a collection of these Fables, this particular fable 
—the last in the printed edition—is missing altogether.) An 
attentive reader of this last fable, will find that Berachya 
does not identify himself with "14165018"; indeed it would 
appear that the reference is to some contemporary writer 
of the name. I add the words as I understand them: 
—‘“Listen to the words of Rabbi Krespia, the Nakdan, how 
he judged and decided between the envious and greedy”. 
It concludes with the words:—“As for this one (meaning 
himself) who writes down that act of judgment of Krespia, 
may the Lord protect him from evil and hatred &c.” So Be- 
rachya in all probability is either writing a satire upon Krespia, 
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or is quoting one of the authorities from whom he borrowed 
his story, the source of which is found in mediaeval literature. 
To try and identify Berachya with Krespia, and to make out 
of the two names one person, as Mr. Jacobs has done 
(J. Q. Vol.1, p. 183), proves an absolute misconception of the 
true state of the: 0856. All difficulty, however, becomes 
removed, when once it is understood that these two names 
do not apply to the same writer. Krespia will, therefore, 
henceforth have to be considered as some distinct author, 
the more so, as his father’s name is given as Isaac; and 
surely no one will identify the name ‘‘Natronai” with “Isaac”. 
Thus far as regards Berachya’s name. 
Date I turn to the date and place of his birth, his 
of Berachya. life and literary activity. If, as I hazarded 
BiblicalCodices above, he is the brother of Samuel, also the 
by sonof son of Natronai, he would probably have 
Berachya. been born early in the twelfth century. This 
date will entirely agree with the evidence given by his son, 
writing in the year 1233, and with the arguments ad- 
duced further on. (I have accepted the correction of the 
date as suggested by Mr. Jacobs, who supplies the 100’s, 
and corrects the erroneous colophon in MS. Berlin of 
Berachya’s son, Elijah, from 1333 to 1233.) It is true that 
the difficulties presented by the colophon of the Vatican MS. 
are very great, especially as the letters are almost obliterated ; 
and even Dr. Neubauer (J. Q. Vol. 1, p. 520—521) feels him- 
self compelled to suggest an alternative, either the year 1199 
or 1219, the reason given by him being the following:— 
“Elijah mentions in the Vatican MS. his father’s Fables, but 
not his translations of the treatise of Adelard of Bath, or of 
the Lapidarium mentioned in the Berlin manuscript (Copied 
1233); the copy of the Berlin MS. must consequently have 
been made later than that of the Vatican, i.e. the Vatican 
MS. must have been copied before 1233”. (The cause 
assigned, however, is not sufficiently strong, as the allusion 
to the ethical treatises—not treatise, as Dr. Neubauer puts if, 
—is wanting in both, and these undoubtedly are much older 
than any books mentioned by Elijah, and yet they are 
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omitted by him in the colophon) Elijah, in 1199 or 12109, 
calls himself ‘the son of Berachya’s old age”; by 1175 Samuel, 
whom we assume to be Berachya’s brother, was already a 
man of authority; these data would place the birth of Berachya 
early in the twelfth century. This conjecture is strengthened 
by his own writings. Additional proof is offered by the 
larger work now first edited (A), which is not merely 
“Notes on Saadya”’, but a very complete work, and which, 
according to Dr. Neubauer, cannot have been composed 
earlier than 1161, nor later than 1170; it contains, among 
other quotations one from ‘‘the works which Berachya had 
translated from the languages of the Gentiles”, which certainly 
seems to point directly to the translation of the Questions 
of Adelard; so that this translated work must have preceded 
the composition of our treatise, and must therefore be 
much older than 1161. We find, on the other hand, 
that in the second book, the 1135760 now first edited (B), 
Abraham ibn David, who died in 1180, is quoted without 
the formula for the dead, so that Berachya probably com- 
posed it before that year. It is noteworthy that of the 
works of Arabic-Hebrew philosophers translated by the family 
of the Tibbonides, those of Judah Ibn Tibbon alone are 
mentioned by Berachya, and in this case, only those works 
are referred to which were translated between 1160 and 
1167. Furthermore, there are no allusions to translations 
עס"‎ Judah’s sons and grandsons. 
We are thus narrowed down in our conjec- 
Berachya born tures, and are forced to conclude that 
beginning of the literary activity of Berachya practically 
XII" century. reached its culminating point between the 
years 1160 and 1170: and seeing that his son, 
writing in 1199 or 1219, calls himself the son of his father’s 
old age, we must place the date of his birth much earlier than 
has hitherto been assumed,—much earlier than 1150, the date 
assigned by Mr. Joseph Jacobs (“Angevin England” p. 167). 
Indeed I do not think we can go far wrong if we place the 
time of his birth at the very beginning of the twelfth century. 
This date would agree with the reference to Berachya which 
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we find in ./2/00/ Fehuda by Judah b. Eliezer (Edit. Livorno 
f. 85 ₪ 87 c), and Tosaphot Sanxhedvin 20 6, identifying, as I 
do, the “Nakdan” mentioned there with our Berachya. In the 
writings alluded to above, Berachya does not as yet mention 
his ‘‘Fables”, so that this seems to have been the last work 
which he undertook; it evidently soon became the most 
. popular of all his works, and was clearly the favourite book 
of his son; in fact, it is the only book of Berachya’s which 
has hitherto been printed, and in olden times it was the 
one most frequently copied. As far as the literary history of 
Berachya may be gathered from the internal evidence to be 
found in his writings, I shall later on attempt to form a 
chronological list, mainly on the basis of this evidence,—the 
quotations, the references, and the excerpts from various 
authorities scattered throughout the works, A survey of the 
various sources from which he drew his materials, and the 
parallels in contemporary literature, will serve to throw light 
on the environments of his life and the various influences 
under which he worked throughout his career. First, how- 
ever, it is important to attempt to fix the place of his 
activity. 
Berachya of In the forefront of this investigation stands 
French origin. the theory advanced by Mr. Jacobs, according 
Translates to whom we are to locate Berachya in 
‘Dodi’ from England, while most scholars maintain that 
the French. he lived and wrote in France; and further 
they proceed to minuter details, and assign him now to the 
north, and now to the south. The internal evidence which 
has hitherto been forthcoming is based mainly upon the 
French words found in his ‘Dodi’ and in the ‘Lapidarium’. 
But not a trace of these French words is to he found 
in the other writings of Berachya,—neither in the philo- 
sophical treatises here published, nor in the Fables. When 
one considers that such books as the “Lapidarium” were 
of a popular-scientific character, and that it was custo- 
mary from very ancient times, when treating matters of 
science, medicine, chemistry, and the power of precious 
stones, to add the translation of the names in the ver- 
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nacular language, it would not be surprising that 3 
writing in the North should have re-translated the provengal 
forms, or any other kindred dialect forms, into the Northern 
dialect, or even that the author himself, changing his abode, 
and coming into contact with a population better acquainted 
with the dialect of the North of France, should have pre- 
ferred to introduce the French glosses according to the 
dialect of his new home. It is even more probable that 
it was a French source from which he translated, and from 
which he copied verbatim the French words as in the text 
before him. I am inclined to consider this last hypothesis 
as the nearest the truth, for in the two treatises before us, 
we find that he is on the whole a faithful copyist of what 
we know were his originals. It is true, he occasionally takes 
liberties with the texts; but the changes are not of such a 
kind as to affect the present argument. If, then, it be 
shown that his translation of Adelard does not correspond 
with the Latin texts preserved to us, we have first to adduce 
more conclusive proof than that which has hitherto been 
forthcoming, to show that Berachya utilised the Latin text 
we possess, and translated directly from it. I, for my part, 
incline to the belief that he had a French translation of the 
work of Adelard, in which the original had been changed 
by omissions, alterations, and mutilations, and this it was 
that formed the basis of his translation into Hebrew. It 
is only on this supposition that we shall be able to understand 
the true nature of the Dialogue, which is so utterly at variance 
with the character of his other works. As to the Fables, their 
peculiar history demands special consideration. After having con- 
sidered the argument derived from the occurrence of French 
words, as at any rate not sufficient evidence for fixing the 
original place of Berachya, we must seek internal evidence in his 
writings for determining the true home of his literary activity. 
Berachya The only works in which our author has dis- 
mentioned in played his original literary powers, and which 
Glosses with at the same time are replete with quotations 
French from other authors,—thus offering us a clue 
authorities. to the sources which were at his disposal, and 
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to the manner in which he utilised the material available—are the 
two books here presented. Neither the Questions of Adelard, nor 
the Fables contain any direct indication of the sources whence 
he drew them; and as for the other writings attributed to him, 
I have been able to dispose of one, namely the alleged 
commentary on Job in MS. in the Library of Cambridge, 
which, as has been shown above, seems to be absolutely 
identical with the Biblical Glossary contained in the MS. at 
Leipzig. The resemblance is so close, the names of the 
authorities quoted so much alike, that it is almost impossible 
to believe that these two books are not the work of one 
and the same author. Now, if we find in the MS. at Leipzig 
our Berachya quoted together with A7vzspza and others, he cer- 
tainly can no longer be considered as the author of the work; 
he is merely one of the authorities quoted with other contem- 
porary and older writers. If the name of the copyist of the 
Cambridge manuscript be Berachya, that in itself does not suffice 
to ascribe the book to our author; at all events, it would be 
advisable to have the text published, or further examined. 
But though that MS. be not attributable to Berachya, and is, 
on the contrary, a text in which Berachya is quoted, 
it shows us the sphere in which he moved, and indicates 
that he also attempted interpretations or commentaries, 1. 6 
short glossaries (and not full explanatory works) on portions 
of the biblical books. He belonged to the great school of 
exegetists which flourished in France from the twelfth century 
onwards: to this school most of the grammarians of the time 
belonged. If we examine the lists of the authorities quoted, we 
shall find them to be either ancient Oriental authorities, or 
Spanish and French, XAzm/z being mentioned among the 
rest. I shall have to refer again to this kind of glossator’s 
work, when examining the reference to Berachya in the 
treatise of Moses ben Isaac, of London. Of all the names 
mentioned in that commentary or glossary, very few 
occur of persons who lived later than the middle of the _ 
twelfth century. In the works of Berachya himself I have 


not as yet been able to trace any direct reference to 
Kimhi. 
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The authorities used by him are, in the 
first instance, Saadya and Bahya; he quotes 
Gabirol, yet not his ‘“Mekor Hayim”, (i. e. 
the philosophical treatise)—this in itself is 
a curious coincidence—but passages from 
his two great collections of Philosophical Maxims, known as 
Mibhar and Tikkun; these, for the most part, he quotes 
anonymously with the introductory remark: — ‘‘The philo- 
sopher says”, or “the wise man says”; and once or twice 
he quotes the Pseudo-Aristotelian “Secretum”, without mention- 
> ing the title. 

[A list of these quotations is given in a separate 
section, containing the exact references to sources.| 

He also quotes Ibn Ezra, but primarily, as it appears, 
only his Biblical commentaries, and he once or twice mentions 
Solomon Parhon. All these references occur in the first 
treatise (A). We shall see that, in the second work (B), the 
number of authorities cited is slightly increased, for we have 
there, not only a larger number of quotations from the 
Philosophical Maxims of Gabirol, but in two instances reference 
is also made to Abraham ibn David, as already noticed 
above. In the former treatise, he further refers twice to a 
work of a somewhat philosophical character, which he says 
he had copied or translated from the language of the 
Gentiles (Chapters 49&55). We thus observe that his 
range of literary reading was very limited, for he does 
not seem to know of any other works of a similar philo- 
sophical character which existed at his time,—certainly 
not those which we know had not yet been translated into 
Hebrew. This, in itself, is strong evidence that Berachya 
did not know Arabic; otherwise it were inexplicable that 
he should not have made use of the famous philosophical 
book, so much akin to the very treatise he was compos- 
ing, viz., Judah Halevi’s Kuzarvi (a kind of ethical and philo- 
sophical justification of Judaism, and of the moral prin- 
ciples which govern the world); further, that he should 
not have known the work of Maimonides, or the very 
large number of philosophical maxims translated by Harizi 


Sources utilised 
by Berachya in 
the Ethical 
Treatises. 
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in Lunel. Now, as regards the books which he does 
quote, they were, with but one exception, namely the 
commentaries of Ibn Ezra, written originally in Arabic, 
and accessible to him only through the medium of the 
Hebrew translation. I speak, of course, of Arabic-Hebrew 
authors; I do not: wish it to be inferred that only these 
are quoted, for we shall see that he draws very largely 
on such sources as the Talmud and the Midrash, as well 
as on the Bible, but these are incidental quotations. 
Berachya’smainThe main portion of his work, particularly 
source Saadya, the former treatise, consists primarily of 
and Tibbon’s large excerpts from Saadya, in the second 
—not Kimhi’s— : 
translation of Place from Bahya, and from the others in 
Bahya. a minor degree. It is well known that these 
books were translated anew, or for the first time, by Judah 
ibn Tibbon in Lunel, at the request of the great Meshullam 
the “Prince”, who lived from 1120, possibly to 1210 (Cf. 
Introduction, p. XXII). The exact date at which Judah ibn 
Tibbon began the translation is not certain, but, accord- 
ing to Azulai, who had seen a manuscript with the 
date 1161, it is put down as being czvca 1150. The 
work of Bahya had been translated twice, since Joseph 
Kimhi, whom I have mentioned above, had been invited 
by the same Meshullam to undertake the translation of the 
final portion of this work of Bahya’s. We notice that the 
men of that time were not satisfied with possessing a single 
translation of any important work, and we shall find the 
same fortune befell the work of Saadya, with which we 
shall deal later, when entering more minutely into the 
details of our text. As time went on, the works of Mai- 
monides were also translated by both Tibbon and Harizi. The 
existence, therefore, of two translations of one and the 
same work undertaken at one and the same time, need not 
cause us any surprise. Now, of the two translations of Bahya, 
only the version by Tibbon is utilised by our author, and 
he limits his quotations, almost exclusively, to the first 
two chapters of Bahya’s ‘Duties of the Heart”, and to 
the Introduction. Meshullam had ordered Tibbon to trans- 
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late merely the first chapters of this work. This is already 
an indication as to the time and place in which Berachya 
flourished; for unless he had lived in close connection with 
this literary activity, he would not very well have limited 
his quotations to that part of Bahya, which marked the 
first attempt of Judah Tibbon’s activity. Had he lived 
at a distance, or at a later period, he might have used 
the whole, or he might have used the translation made 
by Kimhi, together with whom he is afterwards quoted 
in the “Glossary” and the book ‘Hashoham”,—the work 
of Moses, son of Isaac of London, which, as has been 
shown above, is an amplification of Kimhi’s ‘“Sepher 
Zikkaron”, and of similar grammatical works by Jewish 
authors, one of whom is our Berachya. 
Berachya is thus either anterior to Kimhi, 
Berachya : . 
Meee פ'םסטלניה‎ 2 he lived at the time far away from Nar- 
ו‎ bonne, where Kimhi flourished, since Berachya 
translation of . : : . 
ב‎ is apparently unacquainted with his trans- 
lation of Bayha; at all events he has not 
utilised it. Among the other works which Berachya 
used, is, as I said, Gabirol’s ‘““Mibhar”. Now Gabirol’s Col- 
lection of Ethical and Philosophical Sentences was also 
translated by Judah ibn Tibbon, probably in the same 
year 1161, if not earlier (Vzde Steinschn. Cat. Bodl. Col. 
2326), while he still lived in Seville. It is, indeed, 
remarkable that Berachya should not have used any 
other of the works translated by this same Judah ibn 
Tibbon, as e. ₪. those already mentioned, the Kucari 
translated in 1167, or the works of Ganah in 1161. This 
is a strong corroboration of the views already expressed 
that he must have been born at the beginning of the 
I2th century, and that in 1160 he must have reached a 
certain ripeness of scholarship before he undertook a work 
of the kind here presented, with a hope of its being ac- 
cepted by a man of the standing of Meshullam, of whom 
Ibn Tibbon, in his Introduction to Bahya, speaks in such 
high terms, praising his acumen and his profound knowledge 
in all branches of Hebrew Literature, poetry and philosophy, 
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and considering him in every way a man far ahead of his 
contemporaries in general learning. 
Use To believe that Berachya could have had 
access to the afore-named books anywhere 
of these sources : iy : 
ו‎ outside that very limited circle, and to con- 
ety of France. ud® because he quotes Ibn Ezra, that he 
must have lived in England,—considering that 
Ibn Ezra was first known in France, and, in fact, almost all 
over Europe before he set 100% in these Islands,—is to 
ignore solid facts, and to prefer hypothesis. What is more 
likely than that Berachya, a student of the Bible and a 
Grammarian, in his enthusiasm for glosses and explanatory 
notes to the Sacred Text, should early have become acquainted 
with the works of Ibn Ezra, who himself wrote some of 
these commentaries in France, and curiously enough, in 
the very town with which the name of Berachya has 
been connected, ‘‘D’rom’—a term which has _ hitherto 
defied every identification, being interpreted as the equi- 
valent of Rouen, Dreux, and all sorts of similar names? 
It is, however, sufficient to know, that Ibn Ezra, at any 
rate, had also lived in France, and that Berachya had 
more facilities for getting acquainted with his writings 
in France, than if he had lived outside the country, say 
in England. Thus the argument for locating Berachya 
outside of France is slowly melting away in face of the 
evidence furnished by the texts utilised by Berachya him- 
self. No one has as yet been able to show that, at that 
period, these very works of Saadya, of Bahya, and of 
Gabirol, were known or quoted beyond that part of Europe. 
They became better known at a much later period, when 
commentaries were written to these translations, especially 
to Gabirol’s Collections of Ethical Maxims and Sentences of 
the Sages; and when the undertaking, once set on. foot by 
Meshullam’s generosity, was followed up, on the one side by 
his son and successors, and on the other side by the family 
of the Tibbonides, father, son, and grandson. It is only in 
the light of the evidence furnished by our texts, that we 
come to definite conclusions. 
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Before drawing any further results from the 
study of the texts quoted by Berachya, I 
must deal briefly with the objection that is 
raised concerning the origin of his Fables. 
I think we can easily dispose of the assump- 
tion that Berachya laid under contribution the collection of 
fables of Marie de France. Mr. Jacobs himself must admit 
that this assumption is out of the question, seeing that 
at least half of the fables contained in Berachya’s collec- 
tion are independent of those of Marie de France. Nor is 
there a shred of evidence for admitting that any intimate 
connection existed between Berachya and Alfred the English- 
man. Recent researches into the history of medizeval collec- 
tions of fables tend to show conclusively how rich were the 
Middle Ages in such compilations, and how possible it was 
for Berachya to have made use of such collections as were 
accessible to him in France. As to his connection with 
Kalila or Bidpai, it is surprising that Mr. Jacobs should have 
found it necessary to have recourse to supposed Arabic 
sources, when he must know that this book and other 
collections of Apologues (such as Barlaam) were not only 
known to the Jews of Spain, but also extensively used by 
them, the very Bahya whom Berachya utilised in our compi- 
lation introducing into his own work the legend of the “King 
for one year’,—a legend so prominent in the Hebrew and 
Arabic versions of Barlaam, (‘‘Barlaam and Josaphat”, ed. Jacobs, 
1896, p. CXV). Who knows how old is the Hebrew translation 
of Bidpai, which is attributed to one named Joel? There is 
little doubt as to Berachya’s acquaintance with Jacob ben 
Eleazar’s translation, from which he borrows at least one or 
two apologues (v. Steinschn. ‘““Ubersetzungen” pp. 880 and 883). 
The style of Jacob reminds one also of Berachya. In view of the 
fact that we find parallels also in Sabara’s compilation, in 
Ibn Sahula, and many writers of the 13th century, it is at 
least not rash to assume that these migrated in the same 
way as so many Oriental tales have done, viz:—by way of 
Spain, and that they were already in circulation at the time 
- of Berachya. In the Introduction by Judah ibn Tibbon to 
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Fables 
independent of 
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his translation of Bahya, he distinctly says, “that this very 
Meshullam, son of Jacob, desired and longed after the books 
of wisdom which the great men had composed, and, accord- 
ing to his strength, he collected and had translated works 
bearing upon the wisdom of the Law, the science of Language, 
and upon Faith, books on poetry, collections of ethics, the 
parables of the wise etc’. It is, therefore, not at all im- 
probable that it was due to his initiative, that some such 
collection of ancient apologues had been introduced or trans- 
lated at the very time that Berachya was living and working 
in close proximity to him. Allusions to some are also 
found in Gabirol’s “Maxims”. Berachya’s merit rests not so 
much upon his own inventive genius, as upon the manner 
in which he utilised the materials at his command,—a manner 
which is quite his own. 

In the case of the Fables, he undoubtedly— 


Berachya uses : %- 1 
y and to a certain extent he owns it in his 


old French ; 
₪ Introduction—must have made use of other 
collection of : : : 
collections of fables already in existence 
Fables. 


in France at the time, without any re- 
ference to supposed Arabic sources, a language which 
Berachya did not know. Fragments of such are known 
to exist under the name of Isopet (v. Steinschn. 1. c. p. 845, 
who has given the whole literature on the subject). As 
to the question of the Fables, their sources and parallels, 
I understand that this subject is about to be treated fully 
by Dr. Gaster, in his edition of Berachya’s Fables, and 
I therefore desist from further comment. We may, how- 
ever, entirely dismiss the idea that Berachya was ever 
out of France, or that his Fables were directly derived 
from Arabic sources. 

The simple fact that he dedicates his own 

compilation to the same Meshullam who 

Berachya : , : 

assisted Judah ibn Tibbon,‏ סה 

Joseph Kimhi, and many other scholars, 

points as clearly as possible to the con- 
clusion that Berachya lived and worked in or near Lunel in 
the South of France, during that same period to which I be- 


Ss = 


fore referred him, and that he flourished between 1160 
and 1170. Elijah, as already remarked, calls himself in 
1233 the son of his old age, and this therefore exactly tallies 
with the date which I here assign to him. 
Another argument in favour of the South of 
France or the Provenge, as the original home of 
our author, is to be found in the language. The 
style of rhymed prose is absolutely charac- 
> teristic of the writers of Spain. It is first only 
in that country, and subsequently in the South of France, that 
we find this use made of the Biblical terminology for profane 
writings. It is the style of the Makame, which we find 
masterfully handled by Harizi a little later, and which in 
fact is to be found in every composition of a character 
similar to that of Berachya’s Fables; e.g. in the trans- 
lation of Kalila to which Berachya is indebted for some 
of his apologues. We find the style in the works of Sahula, 
viz:—the ‘Mashal Hakadmoni”’, a collection of fables not 
yet sufficiently studied as regards its origin; we have 
it in Sabara’s compilation, which is also full of romance, 
partly derived from Kalila and Bidpai; we find the same 
style in Kalonymus’ “Iggereth Baalé Hayim”, and, as is 
well known, in many other writings; they need not be 
enumerated here. Ibn Ezra himself employs the same 
style of playful rhymes in the Introduction to his com- 
mentaries on the Bible and in his other works, whilst 
before him it was adopted by such masters of Hebrew 
poetry as Halevi, Gabirol &c. 
We can now easily understand on what 
models Berachya based his style, whom 
Models for style.he tried to imitate, and whom to a certain 
degree he succeeded in imitating, in his 
Fables and in the rhymed portions of 
the two treatises published by us. It is especially in 
those portions of the Ethical Treatises containing personal 
allusions, that he allows his pen to have free scope, and 
to indulge in jingling rhyme, after the fashion adopted in 
_the Fables. _ 


Provencal 
influences. 
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There is no reason to doubt the identity of 


Segui ? the author of these books with that of the 
Sat ie A Fables, though it is certainly true he does not 
Collection : : + . : 

introduce fable-literature in his ethical treatises 
of Fables. 


or philosophical compositions. I consider the 

fables to be his latest work, as the ethical maxims which 
he endeavours to enforce in these larger treatises may not 
unlikely have been an element in inducing him to take up 
the composition of these Fables. The fable is to him, ‘as 
to all medieval writers, rather the means to point 
a moral than to ‘tell the tale for its own sake. The 
moral which follows from the recital of a fable is the 
“moralisatio”, and is the most important part of the fable; so 
that, after having tried to “moralise” in his ethical treatises, 
nothing would suit Berachya’s taste and inclination better 
than to popularise, as it were, the very same ethical prin- 
ciples by means of apologues and fables. Steinschneider 
has already noticed in the Fables allusions to these treatises, 
and verbal forms occurring in both in precisely the same 
manner; and a careful reader will find more than once 
the same thought recurring in the Fables as is to be found 
in these treatises. However this may be, and it is a 
matter lying to a certain extent beyond the scope of the 
present investigation, the internal evidence suffices to show 
the intimate connections between these two works, and fully 
justifies the assigning of the Fables to our author, Berachya. 
The literary development of Berachya’s activity 

Sequence of probably took the following course. He started 
Berachya’s as a translator of such philosophical works 
works. as the “Questions of Adelard”’, which are 
half scientific and half philosophical; he may 

also then have translated the “Lapidarium”’. At the same 
time he probably pursued grammatical, Talmudic, and simple 
Exegetical Biblical studies; hence the allusions to him in the 
Tosaphot, in the Glossary to Job, and in that Commentary 
to the Pentateuch “‘Minhat Jehudah” in Daath Zekenim, whieh 
has all the appearance of some such Biblical Tosaphot. He 
then proceeded to philosophical compilations, which at the time 
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were very much cared for, and he seems to have concluded 
his literary activity with the fable and apologue. This special form 
of activity points to the South of France as Berachya’s home 
and the district in which he worked; there, indeed, the sources 
from which he drew were at his immediate disposal. The 
limited number, and especially the character, of the works 
with which he shows himself to be acquainted; the style, too, 
of the language which he uses, all point to the years 
1160—1170, and to Lunel, or the surrounding district, as 
the time and place of Berachya’s activity. 

Having gone thus far, I have cleared the 


Regs 0S: way for the investigation of the last problem 
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] : 0 which has to be dealt with, before I approach 
prior to : ae 
the minute examination of the Texts here 
Berachya. 


published, viz:—the translation of the work 
of Saadya, so largely utilised by Berachya. From all that 
precedes, it is clear and unmistakable that Berachya, if he 
translated anything, translated solely from the French or 
from the Latin (more likely from the French than from the 
Latin); but he did not know a word of Arabic, 88 other- 
wise it could not be easily explained why he makes no 
reference to and makes no use of any other work of a 
kindred sort that would have fitted entirely within the frame 
of his own compilation. 
This silence of his can only be explained by 
Berachya | the fact that he had recourse to translations, 
ignorant of andcould not use the books in the original. He 
Arabic. surely would not have omitted to make some 
reference at least to the writings of Maimon- 
ides; there are plenty of ethical allusions in them which he 
might have utilised as he cited the few stray exegetical 
notes of Ibn Ezra. Still more is this the case with Halevi’s 
Kuzari. All absence of reference to such important works on 
the part of Berachya proves that Arabic literature was only 
of use to him when rendered into Hebrew. This being the case, 
Berachya can certainly not be credited with the authorship of 
the translation of the Arabic work of Saadya. Internal evi- 
dence furnishes us further with a proof that he could not have 
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been the author of that translation (Vzde Bloch, Monats- 
schrift, vol. 19, 1870, pp. 401 sqq.), for the language is also 
totally different from his own in every way. All we 
can say is that he merely made a very exhaustive 6 
of a translation which existed before his time,—the version 
which we have called the Old Translation of Saadya. The 
home of this translation has not as yet been fixed; it 
has scarcely been fully discussed. We may, in fact, “have 
to look to the East for the provenance of the work. It is 
written in a style which forcibly reminds one of the Mas- 
soretic phraseology of Babylon and Palestine, Egypt, or 
the North of Africa. 

The author of the translation, which in itself 
is a remarkable achievement, did not refrain 
from changing the forms of the Hebrew words 
used by him, not strictly in conformity 
with the grammatical rules that prevailed 
in Europe. His style reminds one of the ingenious for- 
mation of words and phraseology of the poet Kalir 
and his followers. It is, moreover, evident, that such a 
translation could only have been prepared in a country 
in which both Arabic and Hebrew were freely used, and 
this was, primarily, possible only in the East. No attempt 
at translating philosophical works in Europe was made, 
at any rate, none is known to have been made in Spain 
or in France (certainly not in France) before the time 
of Tibbon. The identity in language and thought between 
this translation and the anonymous ‘Song of Unity” (to 
which Bloch has already drawn attention) proves very 
little, if anything, for the European origin of the trans- 
lation. It is known that the intercourse between Babylon 
and the Jewish centres in France and Germany was a 
very lively one; and the translation, or some similar com- 
position, may have come from the East to Europe; and 
being the first in the field, may well have been eagerly 
seized upon and utilised by a French or German writer. 
Looking at the philosophical terminology employed in the 
translation, we find, as already remarked, that it not only 
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bears a strong resemblance to those peculiar forms recurring 
in Oriental Hebrew poetry and in Massoretic compositions, 
but it contains, as Dr. Bloch has shown, some words which 
are undoubtedly of Syriac origin. Rabbinical expressions 
and forms abound on every page, and it is this very character 
which tends to make this translation if anything more popular 
than that of Tibbon. For, curiously enough, those portions of 
Saadya’s work—not the whole—which have been reproduced 
most frequently in former times, in a separate form, are 
all taken from this older translation, and old writers are 
better acquainted with this than with Tibbon’s version. 
For example, the fifth chapter, the “Book on Repentance”, 
as it is called, was known to the author of the “Sepher 
Hassidim”, who lived towards the end of the 12th century, 
proving that this very translation may have reached the 
Rhine Province at that time, for he already utilised it in his 
great work, under the title of ‘““Sepher Ha-teshuba”. The 
seventh chapter together with the eighth have been printed 
under the title of ‘“Sepher Ha-Tehiya Vehapeduth”, Mantua, 
1556. The 8th, by itself, has very frequently been printed 
under a similar title, and introduced by Jacob Emden into 
his Prayer-book. One portion of the 7th circulated very 
early under the title of “Chapter on the Ten Questions”; 
this same chapter we also find in our text; it deals’ 
with Life and Death, and with the subject of the Re- 
surrection. 

I cannot here enter into the detailed bibliography of 
these works of Saadya and of this Translation. I think it 
is evident that this Old Translation enjoyed a great repu- 
tation in very ancient times, and that it circulated especially 
in the Northern parts of Europe, until it was superseded 
by Tibbon’s version. 

It is a curious fact that the two MSS. which I have 
consulted (Munich and Bodl.) are both written in a Ger- 
man hand. In Col. 2175 (Bodl. Cat. Col. 2172 sq.) Stein- 
schneider discusses the whole question as to the con- 
nection between Berachya and this translation: but the 
difference between the two texts published here is not 
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sufficiently recognised by him, so that the conclusions at 
which he arrived may now have to be greatly modified. 
There can no longer be any doubt that 
Old Translation the translation is not the work of Berachya, 
criticised but that it is one which preceded by some 
by Tibbon. time the translation made by Ibn Tibbon. 
He probably alludes to this in the Intro- 
duction to his translation of Bahya, in which he criticises 
earlier translations, thinking them either too simple or too 
redundant, and not sufficiently literal and true. As far as 
‘redundancy’ is concerned, his criticisms are perfectly justified, 
if we compare the text of the Arabic of Saadya’s original 
with this old translation. The terms are often changed, 
several words are very frequently used for one and the 
same idea, and in some passages it is a kind of para- 
phrase rather than a literal translation. This method, from 
a critical point of view a defect, is some advantage from 
a literary point of view, for the reading is made much easier 
in consequence of the frequent quotations from the Bible, 
and of the Biblical phraseology,—a characteristic which 
brought the book much more within the reach of men 
endowed with less profound learning, than was the case 
with Tibbon’s translation which appealed to a more learned 
circle. Berachya used this text probably not from choice, 
but from sheer necessity, as no philosophical Hebrew 
work was then available other than that of Saadya’s, 
and no other translation than this “older” version. 

We must now distinguish between the two works of 
Berachya contained in the present volume; and this 
consideration may at length set at rest all those doubts 
and difficulties which up to the present have surrounded 
the question as to the relation of these treatises to 
each other. I need but refer to Steinschneider (‘‘Hamaskir’, 
Vol. XIII p. 80 sq.), who discusses the possibility or pro- 
bability of the identity of the two texts. Of the two, 
the shorter work ‘‘Masref” was the one better known; 
for, being in a unique manuscript at Munich, it had been 
examined by Steinschneider (Vzde Cat. Munich Codex 65, 


ae = 


No. 4). Not so well known, and therefore not so 
well understood, was the other in Parma, briefly des- 
cribed by De Rossi (under No. 482), who limited his 
description to the former and larger portion of the text in 
that Codex,—taking the manuscript to contain, as he thought, 
both works, the longer “Compendium” and the shorter, 
identical with the ‘“Masref”. The character of the second 
portion remained therefore doubtful, and the relation 
between this. larger text and the Masref proper was 
not sufficiently explained. 

By the help of this publication, all doubt is now 


The larger 3 
Be ration removed, and we can convince ourselves 
Pr. ו‎ that we have really two distinct works to deal 
with, that the ‘‘Second” text of De Rossi is part 
Masref. 


and parcel of the first, and not identical with 
the Masref, though intimately connected with it, as will be 
seen later on, that both emanate from the same pen, and 
that the author or compiler was none other than Berachya, 
son of Rabbi Natronai. The manuscript in Parma, 
written on parchment, belongs, according to De Rossi, to 
the 13th century. It must therefore be one of the oldest 
copies of the work. The text is on the whole very 
carefully written, and not so difficult to read as the 
other manuscript, now in the library of Munich (Cod. 65), 
by a much later hand, probably German, of the 15th 
or 16th century, written on paper in a most slovenly 
manner; the copyist of the text does not seem 0 
have read his original with sufficient care, the result being 
seen in the many scribal errors to be corrected. There 
exists in the same library Codex 42, a manuscript 
containing three texts, of which the first is the work attri- 
buted to- Kana Ibn Gador b. Nahum, the second is the 
“Dodi” of Berachya, and the third is the whole text of the 
ancient Hebrew translation of Saadya’s philosophical treatise. 
If we examine this manuscript attentively, we shall find that 
the first portion is written by a different hand, whilst the 
remaining two are written by the same scribe, by the very 
copyist of the Masref in Codex 65. In all probability these 
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three works, viz:—the ‘Masref’, the ‘Dodi’, and the Old Trans- 
lation were more or less connected with the name of Berachya; 
he himself may at first have copied out the translation, 
before he proceeded to make his own compilation. Whichever 
way it was, all these three works were copied by one and 
the same scribe; they are now found bound separately in 
two distinct volumes, though the handwriting of the scribe 
Cod. 654 and 4273 is absolutely identical. As I said, it is 
not at all improbable that Berachya’s first work was the 
copying out of old texts; his own compilations followed. 

The two compilations, of which I would call 
,,one the “Compendium”, as I have nowhere 
found a special name given to it, and the 
other “Masref” (as he himself calls it) stand 
in intimate relation to each other. They 
are certainly not identical, but they are similar, and one 
is distinctly dependent upon the other. The question 
remains, which of the two is the older, and in what order 
did Berachya proceed in his work? A brief description 
of the contents of the two books will at once show the 
difference in principle observed in them. I note, by the way, 
that I have divided the texts into paragraphs or chapters, 
for the purpose of facilitating reference. De Rossi had 
already recognised that our author made abstracts from the 
work of Saadya, and he mentions the treatises or chapters 
from Saadya’s Opus, quoted by Berachya, each portion of 
it with a separate title, as though it had not the 
one collective title:—‘“Ha-emunoth Ve-hadeoth”’, but was 
divided into separate ‘‘scrolls”, each having a distinct name 
for itself. This kind of subdivision we also find in the 
Old Translation; and we know that portions of the work 
of Saadya circulated, as mentioned above, separately under 
such titles, not as portions of a larger work, but as smaller 
treatises existing independently of each other. From De 
Rossi’s description, however, one is unable to learn in what — 
order Berachya followed his original, and whether the ~ 
abstracts were large or small. (Cf. Table I, pp. 353—354, 
at the end of the Notes.) 
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Comparing Berachya’s work with the original 


Berachya’s of Saadya, we conclude that Berachya under- 
dependence took systematically to excerpt the book, 
on Saadya. simply omitting strictly philosophical portions; 


he follows step by step the work of Saadya, 
which he mentions by name at the very commencement with 
the title ‘“Sepher Ha-emunoth”, dividing it into various “scrolls” 
(“Megilloth”), and taking from it everything of an ethical or 
religious character,—purely philosophic points, or arguments 
dealing with Aristotelian Categories and similar problems 
being almost excluded, especially the question concerning 
the Creation of the World. On the other hand, from the 
beginning of the second “scroll”, a chapter of Saadya’s book 
on the Unity of God, he follows the original almost word for 
word, making very large excerpts from it, as my Table will 
show, in which is indicated how far each chapter corresponds 
with the text of Saadya. Between the texts, and especially 
at the end of small chapters, he adds arguments derived 
from other sources. De Rossi omitted the 2nd and 4th chapters 
of Saadya, as if Berachya had not made quotations from it. 
It will be seen by the list that this omission is not justified 
by facts, as we find in Berachya’s abstract proportionately 
just as many passages from them, as he took from the other 
parts of Saadya’s work. 
One can almost see his modus operand. 
Berachya’s He, probably, at first made a copy of the 
method of old translation; then, recognising that the 
compilation. book, being too bulky, would not be a handy 
volume, and that he could with ease and 
profit reduce it to a more readable and smaller treatise, he 
eliminated purely philosophical discussions of an abstract cha- 
racter, all the question of Aristotelian Categories, and other 
similar abstruse subjects, which after all had not any interest 
for the people from their religious point of view; he then 
limited himself to the task of abstracting from the larger work 
all those portions dealing directly with religious questions, 
such as, indeed, would correspond much more with the 
first half of the title of Saadya’s work, the book on “Faith”, 
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than with that on “Knowledge”. He took the whole work 
as a basis, following it, as shown above, step by step, ex- 
cerpting only those passages best fitted, according to his 
idea, for the purpose he had in view, but following entirely 
the plan laid down by Saadya, each chapter.following upon 
the other in the same order. These abstracts apparently 
come to an end with our chapter 107, for there he says 
distinctly: —‘‘The book is ended”. Later on (in Chapter 114) 
he refers back to it as to a previous composition, and names 
the work of Saadya, saying:—“as I wrote above, in treating 
of the views expressed by the Gaon R. Saadya”. At 
the end of Chapter 114, he speaks of having “thus touched 
briefly upon the Unity and Fear of God, employing the 
gleanings which I had gathered, after the reapers had passed 
these subjects in review”. More conclusive, if further evidence 
is required, is the reference in Ch. 119, by which it is also placed 
beyond doubt that the “Compilation from Saadya” preceded 
this latter addition; for he says distinctly:—“for our teacher 
Saadya has dilated on the subject at full length in ¢hzs dook 
which I have written out in an abstract form for my lord” 
(meaning Meshullam), for whom, he thus again states, he made 
the abstract from Saadya’s work. After having finished this 
portion he adds original ideas of his own, ‘‘which he had 
purified in the refining-vessel of wisdom”, in honour of the 
great Maecenas, whose praises he sings in the whole of the 
Chapter (119). The earlier and main portion of the entire text 
is mostly taken from the work of Saadya. And truly he 
might have called it so, as we find very few additions, if any, 
from any other writer, except (as is natural) quotations from 
the Bible, a few additions from /éx Ezer (Ezra), such as at 
the beginning of Ch. 12, in the middle of Ch. 17, and at the 
end of Ch. 52; from Solomon Ibn Parhon, at the end of Ch. 51; 
from Solomon Ibn Gabirol, at the end of Ch. 46 &e.; his 
own additions, in the middle and at the end of Chapters 17, 
30, 38, and in the middle of Ch. 43. Of Bakya, whose works, - 
he quotes as “‘Torath Hobath Ha-lebaboth”, we have as far as 

Ch. 107 only one or two quotations, in the middle of Ch. 36 

and at the beginning of Ch. 46. This constitutes almost all 
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that is introduced by Berachya into the abstract of Saadya. 
In two instances in Chapter 49, Berachya refers to the book 
which he had “rendered into Hebrew from a non-Jewish source” 
and in Chapter 55 he speaks of something which “I translated 
from a certain book into our own language”, which is an 
evident reference to his translation of the Questions of Adelard. 
The same passage, without being given as a ‘‘quotation” 
occurs again in the Masref, as will be seen later on; but 
there the reference is not as if it were to a book translated by 
him from another language; he takes this to be already a 
known fact. The character of the book then changes 
suddenly at the end of Chapter 107. The remainder has 
been taken by De Rossi and his followers as a different 
and independent compilation, as a separate treatise, and has 
thus been confused by some with the Masref. From the 
quotation above, it is evident that the abstract from Saadya 
preceded the compilation of this additional and supplementary 
part. From Chapter 108 Bahya’s work is much in evidence; in 
fact, from this chapter to Chapter 124 it is quoted at con- 
siderable length, and no less than about twelve times, whilst 
Saadya is merely referred to, and the references are frequently 
to the preceding portion of the book. Ch. 109, which has 
the heading “the words of Berachya, who was of the 
‘Nokdim’”, is practically the first in which we meet on a larger 
scale his style of rhymed prose, and his play upon the words of 
the Bible. It is here that he displays wider knowledge, for not 
only are Saadya and Bahya mentioned, but he wanders over 
the field of Talmudic and Agadic literature; he refers to Ibn 
Ezra, to the Palestinian or Jerusalem Talmud, he quotes 
Ben Sira, and he mentions himself more than once, “I 
Berachya say this, &c.”. At the beginning of Ch. 120 he 
says:—“So far I have treated of points upon which no one 
else has touched”, that is, so far go his own words; the pre- 
ceding chapter reads entirely as an introductory or explana- 
tory chapter, addressed to the man to whom he dedicated and 
for whom he had compiled his book, and to whom he pays 
a very high compliment. 116 then continues (Ch. 120) and 
. says:—“I now return to add some remarks appropriate to 
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the subjects which I have gathered from various Geonim”. 
In Ch. 119 we find:—“These original ideas I have written 
down, having tested (refined) them in the crucible (‘Masref’, 
refiner) of wisdom”. He here uses the word ‘Masref” in 
the Biblical meaning ‘‘Refiner’”, but not yet as a separate 
title, for this part was as yet merely a sort of appendix. 
His method of working was evidently this. 
Masref בג‎ After finishing what was merely an abstract 
relation to from a work already known, he added a 
“Compendium.”few chapters of his own, which he had 
collected partly from works already quoted, 
and partly from others, as an appendix or a short Manual 
of Ethics, supplementing and completing the larger work of 
Saadya. There can be no doubt as to the priority of the 
first part to the second in this “Compilation” or “Compendium”. 
I consider the second portion, from Ch. 108 to the end, as 
the nucleus, or as the starting point of the Masref, in 
which Berachya discarded the old system followed by him 
in the larger treatise, no longer keeping to Saadya, or in any 
way attempting to give an abstract of that philosopher’s 
work, but substituting for it a more systematic and harmonious 
whole, divided into 13 Chapters according to 13 principles. 
He opens the Masref almost with the very same words with 
which he opened Chapter 109 of the Compendium; but whilst, 
from Chapter 109 onwards (of the larger work), no evidence 
of any clear system is visible, no proper distribution of the 
material, but simply an agglomeration of materials collected 
from various sources, we here, on the contrary, see Berachya 
sifting, arranging, systematising and disposing of the material 
in a totally different manner according to certain ethical 
principles, dividing the Masref into 13 Chapters, and quoting 
not only all those authorities known from the ‘Compendium’, 
but many more. He now calls the work of Gabirol. “Sefer 
Midoth”, or ““Sepher Midoth Ha-nephashoth”, making very large 
abstracts, indeed, from this work of Gabirol, whom he often. 
simply mentions as “the Wise Man”, “the Sage”, “the Philo- 
sopher”, the “Scholar”, in many places quoting him anony- 
mously. Then we have here, for the first time, the Agadic 


ו 


composition, known as “Pesikta”, (end of Chap. 2), the “Jelam- 
denu”, (middle of Chap. 3); the ‘‘Tanhuma”, (middle of Chap.5); 
for the first time, too, ‘Rabbi Abraham ben David”, (twice in 
the course of Chap. 4); and at the beginning of Chap. 5 an- 
other new name appears in “Rabbi Nissim Gaon”, and _ his 
work Sepher Ha-Misvoth. 

We find in the Masref entire portions repeated verbatim 
from the Compendium. 

Chapter 10 (former half) is almost identical with Chapters 
39, 49, 1. 

Chapter 10 (second half) is identical with Chapters 93— 
106, although very much shortened and many passages omitted. 
In the last Chapters, 11 and 12, one can see that Berachya 
is using known material, of which he had availed himself in 
the Compendium. 

The last Chapter is almost identical with Chapters 
58, 59, and 63. 

Now which of the two treatises is the older? 

*‘Compendium” I do not think that there can be the slightest 

prior to doubt in declaring entirely in favour of the 

Masref. former as being the earlier, and the Masref 

the later composition. This latter is a more 

recent and more systematically classified work, and includes 
portions of the Compendium. It is inconceivable that 
Berachya should have started with the Masref, apparently 
the product of mature age and of a larger literary range, 
and then have gone back to what seems to be a cruder and 
less coherent method of compilation and adaptation, more 
especially as regards his treatment of his authorities. The 
parallel passages in both texts also reveal the fact that the 
readings in the Masref are often briefer, and in places terser 
than in the Compendium. The quotations in the Masref from 
Saadya and the philosophical expressions are identical with 
those of the Compendium, though very much shorter. It 
would indeed seem that Berachya, using these special philo- 
sophical expressions, had borrowed them directly from the 
Compendium which drew them from the old translation. It 


is inconceivable that he should first have drawn from a 
d 


= SS 


number of authors, such as Nissim Gaon, Abraham ben 
David, &c., and then gone back to a simple abstract of an 
older book, with a small appendix of philosophical material. 
The language in the second part of the Compendium is also 
less smooth; whilst in the Masref it is much more dexterously 
handled. Berachya has evidently become master of the 
subject; in the Masref he comes forward as author, whilst in 
the Compendium he is yet mainly a compiler, a gatherer of 
material from whatever quarter available, solely for the 
purpose of filling up, as it were, and supplementing the 
larger work. It is certainly much more natural that he 
should have started first with copying out the whole work 
of Saadya, then have gone on making an abstract, which 
he somewhat amplified at the end, and lastly have be- 
come independent of his authorities. From the reference, as 
shown above, to the work which he had “rendered into Hebrew 
from anon-Jewish source”, we see that in the first, which I call the 
older work (the Compendium), Berachya still thinks it ne- 
cessary to explain, that it is a book ¢vanslated by him; in 
the Masref he quotes from it without any such explanatory 
addition; he assumes the fact to be sufficiently known from 
his earlier work. 

Whilst the comparison with the Compendium 


Date of fixes the ¢zermznus a quo for the Masref at 
composition 1170, the reference to Abraham ben David 
of Masref. in the Masref, without the additional formula 


for a person deceased, shows unmistakeably 
that the zermznus ad quem cannot be later than 1198. 

The work of Nissim Gaon quoted by our author, is 
otherwise quite unknown; the isolated quotation is of the 
highest interest; the writer lived in the 11th century, and his 
book may have been written in Arabic, and afterwards 
translated into Hebrew; we are unable to determine, even ap- 
proximately, the date of the version used by Berachya, and 
therefore the reference does not help us in fixing the period of the 
composition of the Masref. Berachya must have known this 
book and Ben David’s after the date of the “Compendium”, and 
he therefore utilised both, at any rate before 1198. The portions 
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containing rhymed prose abound more largely in the final 
chapters of the Compendium, where, as noticed, we meet with 
the Biblical expression ‘‘Masref”, used still only to designate 
his method of work adopted in the Compendium, where he 
acted as the “refiner, purifying the gold from the dross”, in- 
dicating that he selected and picked the sentences and maxims 
of the philosophers, in the first place, to round off and to 
complete the work of Saadya. Now he selects this very word 
“‘Masref” as the 2/6 of his own compilation. We see the pro- 
gress. It is an exact description of the work performed by him. 
I have, therefore, in publishing these two texts, placed the 
Compendium first. 
In performing his task, Berachya does not 
Berachya a_ seem to have altered or mutilated his texts, 
faithful copyist or to have changed them arbitrarily. In com- 
and compiler. paring the abstracts in his book with the 
manuscript in Munich (42),—the full text of 
Saadya—we find that Berachya copied as faithfully and as 
carefully as possible. There were doubtless many mistakes in 
his MS.; in many cases the Munich manuscript seems to be 
fuller; but, on the whole, the text used by Berachya was 
evidently more carefully written, and he obviously followed 
this original in copying. (The Oxford fragment seems better 
than Cod. Munich, but is too short. As for the ‘“Masref” one 
quotation—Cf. Notes, p. 329—is all that is found in the 
Bodl. Library.) The same applies to his quotations from 
the other authorities; on the one hand, he proves a faithful 
copyist and compiler; but, on the other hand, he takes great 
liberties with the Biblical citations. He evidently quoted 
from memory, so often the case with medizval scholars; 
and his memory in Biblical and Rabbinic quotations is often 
much at fault. He knows his Bible by heart, but he does 
not reveal that profound accurate knowledge of the Sacred 
Text, which one would expect in a ‘‘Wakdan”. I have, in 
many instances, had great difficulty in tracing the exact 
passages to which he refers, either in the Bible, or in 
the Talmud; and the same may be said, to a certain extent, 
with regard to some of his quotations from the Polson ee 


5 90[ לרק 


cal sentences and maxims of Gabirol. In these, however, 
he is much more careful, and much more exact; and if 
there are mistakes they may be due to carelessness on the 
part of the Hebrew copyists. But this cannot explain the 
Biblical quotations, where the discrepancies between his 
citations and the. actual texts are so numerous and so 
glaring, that they can only be due to the careless way in 
which Berachya wrote them down. I have retained these 
passages mostly in the form given by Berachya, calling 
attention to the errors by signs and brackets inserted in the 
text itself, and occasionally in footnotes. 

My aim in publishing these texts has been 


System : : 
Lee ne in not so much to give a revised text, by 
1 correcting the readings, and substituting con- 
ה‎ jectural emendations, as to present a critical, 


readable text, preserving the original intact, 
and giving the MSS. in a palaeographically true transcript.— 
Text “A” is published from the Codex Parma (482), and 
text “B” from the Codex Munich (65). As regards the Old 
Translation of Saadya, I have collated the MSS. published 
in this volume with the Codex Munich (42) and the fragment 
preserved at Oxford. Some of the results of this collation 
will be found in the Notes. 

As far as the translation is concerned, it has been 
my object, while endeavouring to be as literal as possible, 
to get at the meaning of the original, and to give a clear 
interpretation of the ideas expressed, rather than a slavish 
rendering of the words, so that these texts may perhaps 
form a useful manual of Medizval Ethics. 

Students and lovers of the literature of the past, to 
whom this work is now made accessible, will find in it some 
attempt at the philosophical solution of the great problems 
of Right and Wrong, of Life and Death, and of Providence 
and Faith. : 

In adding this contribution to the store-house of Hebrew 
Literature, I have attempted, in the first place, to provide 
hitherto inaccessible textual material which must throw new 
light upon the fascinating problem of Berachya’s literary 
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EDITOR'S NOTE. 


The Editor desires to point out with regard to the 
Hebrew original, that the main critical emendations are in- 
corporated in the text itself; words or letters in square 
brackets, thus [ |, signifying additions suggested by him 
as necessary for the understanding of the original; words or 
letters in round brackets, thus ) ), meaning that they have 
to be deleted; this sign(!) is used to call attention to doubtful 
or mistaken readings in the original; and the(?) speaks for 
itself, meaning that the expression is wholly unintelligible. 

The Editor has verified all Biblical and Talmudic quo- 
tations, and besides being responsible for the division into 
Chapters in the Hebrew text, has supplied throughout in 
the translation chapter and verse for each reference. These 
are entirely wanting in the original Hebrew. 

Supplementary to the notes incorporated in the text, 
historical, philosophical and philological notes, tables of com- 
parison, including references to sources, and references to 
Biblical and Talmudic passages, are added at the end of the 
Translation. 
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{Ye who wield the pen of the writer, write down in the book 
the words of Berachya, who giveth pleasant words.| 





I. Says Berachya, son of R. Natronai: To all who come to 
search beneath the veil of knowledge, to everyone of deep 
understanding, whose heart prompts him to enter upon the path 
of the fear of God and His service, a habit which is both revealed 
and hidden, which is the light of the heart and the splend- 
our of the soul,-to such shall these my words be near, which I, 
though young and insignificant, have selected from the work 
of that mighty scholar, our teacher Saadya Gaon, of blessed 
memory, whose power of intellect was very great, as well as 
from the writings of other scholars who arose after him, and who 
composed works, whilst mounting the steps of wisdom and the 
grades of speculation, in order to enlighten the eyes of the 
remnant preserved (of the House of Israel). But since they 
expatiated lengthily on their subjects and dilated upon the exact 
sciences, 6. ₪. concerning the stars, their paths, their move- 
ments, and their eclipse; moreover, since our understanding is 
too limited to grasp the essence of things; since, through our 
sins, we have been placed under the yoke of the change of 
times, and we are broken-hearted and too weary to receive all 
their words, I determined to set down the subject in an 
abbreviated form, that it become not wearisome, and that he 
who runs may read. I have stripped their words of their husks, 
and have culled the choicest of their sayings, taking from the 
pod just two or three berries, in order to curtail the length of 
their disquisitions, and I will cause the spray of their fountains 


to be carried abroad, after having arrived at the truth of the 
: 1 
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matter step by step. My hand shall be stretched out to gather 
their words, and to arrange them in such a manner, that I do 
not alter the main ideas, lest I transgress against their authors, 


and make myself a mark for the archers’ arrows. I mention . 


this matter at the beginning of the book. And since possibly 
no one might compile it to my satisfaction, I, in all humility, 
have taken up the pen and written it down, explaining all details 
and difficulties in brief, so as to render the work of my hands 
the more acceptable. The work is dedicated as a gift to my 
munificent. master, R. Meshullam, a shining light of the world, 
one clothed with righteousness as with a garment. May he in 
his kindness judge me favourably! 

R. Saadya Gaon*, at the end of the first division of his work 


un 


- on «Faith», has said: There are eight causes through which 


sceptical thoughts, doubts, and petulance are produced among 
human beings. Ze jirst is inactivity, sloth, and the breaking away 
from the yoke of the Law. As soon as the sluggard or the one 
who casts off the yoke of the Law, knows that he is bound to 
fulfil the precepts and statutes, he first becomes tardy of their 
fulfillment, and neglectful of their observance. The task become 
too difficult for him, and he endeavours through his love 
of idleness and inactivity to free himself from the precepts. 
Thus the idle are continually saying, «Aha! the command. is too 
difficult to observe, the truth is bitter, and the work is laborious; 
we cannot perform it.» They avoid the idea of meditating upon 
the Law, in order to pander to their sloth. They flee from the 
houses of learning to the abode of their rest, to the place of 
their indolence and sensual pleasures; the simple do not under- 
stand that, through their inactivity and gormandising, they be- 
come paupers, bereft of clothing, hungry and thirsty, and that they 


* [In the writings of R. Abraham b. David, of blessed memory, 
it is said, that R. Saadya Gaon was called R. Saadya Alfayumi. After 
acting for two years as Principal of the College in ,מתא מחסיא‎ he was 
compelled to flee. He then hid himself in a cave for about seven 
years, and there wrote all his works. He was descended from the nobles 
of Juda, from the family of Shelah son of Judah, of the seed of R. Hanina 
b. Dosa. He died of melancholy, in the year 4702 of the Creation, being 
about 50 years old.| 
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will ultimately wander about without house or home. 776 second 
is the foolishness which is bound up in the heart of murmurers, 
and the folly which rules over fools. They consequently err 
-in their stupidity, and wandering astray like animals, declare 
in their folly that they have no Lord nor master. Of them he 
(Saadya) says, that when these assert they have no king, they 
do not consider that, were they to practise such folly with 
regard to their kings, and adhere to stupidities and absurdities 
in relation to their princes, they would long have been destroyed, 
and have perished. 706 third is the wicked desire and the evil 
inclination which obtain the mastery over some fools, permitting 
them to partake of all kinds of food and drink, and even forcing 
them to justify the acquisition of ill-gotten wealth, and the 
indulgence of their bestial desires. We see these foolish men 
continually exerting themselves and striving to loosen the 
bonds of the commandment, to break the yoke of the Law, and 
to permit themselves every kind of evil action, devoid of all know- 
ledge or wisdom. Thus the prophet exclaims: «The fool hath 
said in his heart, there is no God» (Ps.14.1): but he does not 
understand that if he will conduct himself in this manner, and 
follow his wicked inclination during his illness, or his grief, 
or his want, or his plenty, so as to partake of whatever he 
desires, and to indulge his lustful passions, he will destroy 
his soul, and cause himself to perish. Zhe fourth is temper, 
shortness of spirit, and narrowness of mind which prevent a man 
from receiving, understanding, and searching into knowledge and 
wisdom, as it is right and proper. The petulant will, therefore, 
not wait until he becomes wise in his investigation of knowledge, 
nor will he have sufficient patience to grasp the force of an 
argument. He will neither remain long enough in his research, 
nor will he complete his examination; but, resting satisfied with 
a few proofs of individual instances and with partial explanations, 
he will say, «I have investigated and have examined, but could 
find nothing more than this. The truth of no theory whatsoever 
has been proved or made clear to me, except this conclusion.» 
Concerning such a man it is said: «The slothful man roasteth 
not that which he took in hunting» (Prov. 12. 27), that is to 
say, the irascible man will not attain his object, ge will the 
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stupid understand, that it is impossible to accomplish any 
undertaking or work in this world by hastiness or petulance; 
for if they act accordingly in all their affairs, they will 
become poor and indigent, and never complete any of their 
work. 

The fifth is haughtiness and pride which are inherent in 
some men; for the proud man cannot sufficiently humble him- 
self to learn wisdom, nor will his arrogance for one moment 
forsake him, so that he confess the truth and say, «The wisdom 
of this is too great for me to understand», or «This is beyond 
my intellect». Of him it is said: «The wicked in the pride of 
his countenance will not search» (Ps. ro. 4). He does not 
understand that his pride and arrogance will avail him naught, 
when he wishes to write a book and he has not become 
learned, or when he wishes to engrave a seal; for how is it 
possible for the haughty to accomplish any work without 
study, unless he be endowed with an extraordinary amount of 
wisdom. Therefore every proud person remains stupid through 
his adherence to pride and his love of arrogance. 706 sixth 
cause is derived from the fact that a man has heard one single 
argument from some simple-minded, ignorant and confused persons, 
and having pleased him, it remained firmly established in his 
mind. It becomes part and parcel of his belief, and becomes 
so interwoven with his imagination, that he gives credence to 
it and observes it all the days of his life. Concerning him it is 
said: «The words of a murmurer are as dainty morsels» (Prov. 
i8.8). The simpleton does not consider, that were man to occupy 
himself all the days of his life, as regards his desires and wants, 
with one action or with one principle, he would surely be- 
come a wandering mendicant. 116 does not understand, that 
unless he believes in the truth of the possibility of two theories, 
or of two kinds of action, he will never be able to keep clear 
of snares, thorns, and heat, that they destroy him not. 

The seventh source of doubt &c. is found in an untenable 
proof, or a vitiated conclusion, which believers have heard from 
the lips of some students, and in consequence of which théy 
ridicule and despise these students to such an extent, that they 
despise all teaching, and hold up all the precepts to derision. 
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Of them it is said: «But they laughed them to scorn, and 
mocked them» (II Chron. 30. 10). They do not understand, 
that as regards things which in themselves are praiseworthy, 
although none other praises them, the praise does not cease; 
that the established truth does not thereby become nullified, 
because unbelievers deny it, and that with regard to the object 
which is beautiful to the eye of the intellect, neither will pollution 
besmirch it, nor foolishness diminish its beauty; just as the scant 
praise of the broker will not diminish the value of beautiful silk 
garments. 

The eighth cause is found in the strife and contention arising 
between a man and those who observe the Law (lit. Mono- 
theists, or those who declare the Unity of God). His per- 
versity and waywardness, his hatred and enmity engendered 
by the quarrel, lead him to recklessness, so that he forsakes 
the way of truth, and the idea of God’s Unity; and in order 
to carry out to the full his animosity against those who pro- 
claim the Unity of God, and his hostility against the upright, 
he ends by abhorring the precepts, and forgetting his God. 
With reference to them it is said: «My zeal hath consumed me, 
because mine adversaries have forgotten thy words» (Ps. 119.139). 
He does not understand that his very enemy cannot injure him 
as much as he injures himself, for his adversary cannot cast 
him into Gehinnom, as he does himself. 

Il. The Gaon remarks: God, blessed be His name, has made 
known unto us that everything that exists was newly created, 
and that it was not created from another substance, but that sub- 
stance was created out of nothing, as it is said: «In the begin- 
ning God created» (Gen.1.1). Further the prophet says: «I am the 
Lord that maketh all things, that stretcheth forth the heavens» (Is. 
44.24). If, however, one should ask the question, Since it has 
been made clear to us that all existing things were newly 
created, why does the Wise Man say: «One generation goeth and 
another generation cometh, and yet the earth remaineth» ? (Eccl.1.4). 
The reply to this question is, that the speaker did not in that 
statement seek to inform us that the earth was eternal, without 
the possibility of our fathoming (its beginning) or its end, but he 
intended to teach us that it was a new creation, just as we see 
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it now continually associated with new things, and combined 
with created things which are perpetually changing upon it, 


generation after generation. Every day men, plants, and animals 


are recreated; yea, every day receives its due share of newly- 
created things; it is, moreover, well known and clearly proved, 
that everything connécted with something new is itself new, and 
that everything capable of receiving created things must itself 
likewise have been created. In like manner, the earth was created 
in the same way as the creatures created thereon. If one should 
further enquire, how something could possibly be renewed out 
of nothing, we should reply: that if creatures were able to 
fathom the secret and to understand it, there would be no 
difference between their intellect and that of the Creator of All; 
and it is because no man can attain this knowledge of creation, 
how something can be renewed out of nothing, that the Creator 
has favoured man with this revelation. And if one should ask, what 
was the ‘space’ of the earth before its creation, we reply that 
the one who asks this question does not understand the de- 
finition of space, nor the principle of extension, for he believes 
that space is the receptacle of all realities, and he therefore seeks 
space for space, and extension for extension ad infinitum; but the 
true definition of space is not as he imagines, for the definition of 
space is the approximation of two bodies joining and connected 
together one with the other, so that their point of contact forms 
space for both, the border of one being the space for the other, 
and the point of contact being the limit of extension; and these 
coincident points are called ‘space’, because a resting place pre- 
supposes a resting upon it, whereas before the earth existed, no 
bodies existed, and therefore the idea of space does not apply. 
Again if one should ask, what was ‘time’ before the world was 
created? We answer, that the one who puts this question does not 
know the definition of time, because he thinks that it is something 
outside the heavens, and outside of everything therein contained. 
But that is not the true definition of time as he understands it; 
what we have to know is, that the limit of the world’s existence 
and the end of the heaven’s being, and of everything therein 
contained, and the duration of their actuality is called time, 
for time means the continuity of their existence. 
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Iii. R. 54078 Gaon has said, that our Creator has made 
known unto us through his faithful servants that He is One, a 
Unity, living and existing, powerful and mighty, Omnipotent, 
Allwise and Omniscient, and without likeness. He is One, as 
it is said: «The Lord is One» (Deut. 6. 4). He says further: 
«See now that I, even I, am He» (Deut. 32.39). God is living and 
existing, as it is said: « For who is there of all flesh, that has heard 
the voice of the living God» (Deut.5.23). Again, «The Lord is 
the true God, He is the living God and everlasting king» (Jer. 
10. 10). He is powerful and omnipotent; as it is said «I know 
that thou canst do all things» (Job 42. 2). It is further 
said-«Thine O Lord is the greatness and the power» (I Chron. 
29. 11). He is- Wise. and Perfect in knowledge, as it is said: 
«He is wise in heart and mighty in strength» (Job 9. 4); 
further, «There is no fathoming of his understanding» (Is. 40. 28). 
And since we are cognisant of these things from the mouths 
of the prophets, let us now investigate the same scientifically ; 
let us try them in the crucible of intelligence, in order to know 
the truth of them, and instantly the matter will become clear 
to us by virtue of strong arguments, while the contentions of the 
sceptics will be rendered void. I begin by saying, that with 
reference to this belief, our opponents are divided into two 
classes. The one section compares God’s essence to the essence of 
created things, and considers Him and his likeness similar to the 
likeness of created beings. The other section consists of those 
who explain every epithet, attribute, and saying of God anthropo- 
morphically, i.e. in the same manner as attributes of corporeal 
beings, taken in their literal signification. It is therefore 
necessary for me to explain, since it is obvious to us that there 
is no other God, and that He is not similar to any of His cre- 
atures—that it is not right to compare Him to created beings. 
Further we ought to know, that since the created ones are 
many, it follows logically that their Creator must be a unity, 
for if He were more than a unity, he would come under 
the category of things counted and reckoned, and Number 
would include Him among objects and other material bodies. 
There are, however, some who falsely assert that God must be 
more than One, because the first person plural occurs in the text, 
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«Let us make man» (Gen.1.26); but they do not understand that the 
Hebrew language permits such a use, for whengreat men speak, they 
employ ‘the plural of. majesty’, although they speak as individuals; 
as for instance: «Peradventure I shall prevail, that we may smite 
them» (Numb. 22. 6); «This is the dream, and we will tell the 
interpretation thereof before the king» (Dan. 2. 36); «I pray thee, 
let ws detain thee» (Judg. 13. 15). Some find a peg for their 
arguments in the phrase «And the Lord appeared unto him» 
(Gen. 18.1), and say that God who revealed himself unto 
Abraham, and who was called by the name of the Lord, was 
a trinity, for it is said: «And lo! three men stood by him» 
(Gen. 18. 2). But if these people would for a moment 
suspend their judgment, and look to the end of the narra- 
tive for the explanation, they will readily understand it. For 
there it is written: « And the men turned from thence » (ibid.v.22). 
The Text explains that the men went their way, whilst, the Divine 
presence still remained as before: «And Abraham stood yet be- 
fore the Lord» (ibid.). At first the. Divine Presence itself was 
revealed to Abraham before he saw the angels, just that he 
might realise these men to be princes and angels. Therefore 
when Abraham said: «If I have found favour in thy sight» (Gen. 
18.3), it was as though he had said: «If I have found favour 
in the sight of the angel of the Lord». 

IV. The Gaon said: I ought to explain that human vision 
does not affect the Creator, that it is impossible to gaze upon 
Him or to see Him, since all substances are seen through the 
sense of sight, and owing to the keenness of perception; viz: 
the colours inherent in the objects themseives are appre- 
hended by the eye by means of the film and spot (pupil), being 
conveyed through the medium of the air; and by this combi- 
nation the one who sees perceives the object of vision, and it 
is through the wave of light that the object to be seen is 
apparent. Consequently, vision distinguishes between the object 
seen and the seeing subject. All these above-mentioned predic- 
ables are accidents and peculiar properties joined and associ- 
ated together, but all are absent from the Creator, the Holy 
One. No eye can possibly see him, either by these or any 
other means. There are many people who have expressed their 
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astonishment at Moses’ request of his Creator: «Shew me I pray 
thee thy glory» (Exod. 33. 18); and further express their amaze- 
ment when the Creator replies: «Thou: canst not see my 
face» (id. v.20) whilst their astonishment is doubled when God 
says: «Thou shalt’ 566 my back» (ibid. v.23). With the 
encouragement of the Holy One, I will explain this matter. 
There is a certain light belonging to the Creator which is im- 
measurably brighter than any other light, and whose trans- 
plendency is greater than any other effulgence. Whenever God 
wishes to converse with the prophets, He reveals his light to 
them that they may see it, and at the time of their seeing it, 
that they may believe that the word which they hear emanates 
from God. As soon as the prophet beholds it, he exclaims: «I 
have seen the glory of the Lord», really intending to say «I 
have seen glory». Thus says the Text with reference to Moses, 
Aaron, Nadab, Abihu and the 7o elders of Israel: but at the 
conclusion of the subject, the Text itself enlightens us as to 
what they saw, for it says: «And the appearance of the glory 
of the Lord was like a devouring fire» (Exod. 24.17). But the 
prophets were not able to gaze upon this brilliant light, nor did 
they have the strength to properly look at it, or to perceive it 
fully, by reason of the splendour of its appearance and the 
power of its resplendence; for if any one saw it clearly, his 
body would immediately shake; his bones would be loosened, and 
his soul depart from him, just as it is said: «Lest they break 
through unto the Lord to gaze, and many of them perish» (Ex. 
Ig. 21). On this account, Moses, our Teacher, besought the 
Lord to strengthen him and to fortify him, so that he might 
be able to behold the appearance of that great light in proper 
measure; but the Holy one gave answer that the first mani- 
festation of that light was too strong and powerful to behold, 
and, moreover, that no man would ever be able to see its be- 
ginning and substance, or to properly gaze upon it, Nevertheless 
the Lord performed a sign and a miracle in the case of Moses, 
and granted his request. He covered him with a cloud, until 
the first phase of the light had passed him by, as it is said: 
«And it shall come to pass when my glory passeth by, that 
I will put thee in a cleft: and will cover thee with my hand, 
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until I have passed by» (Ex.33.22). We must consider that the 
brilliancy of every light and the illumining power of every shining 
object is greatest when it begins to shine forth. As soon, however, 
as the first part of the light had passed by, the Lord removed the 
cloud from Moses, so that he beheld the back part of the glory, 
and gazed at the trail of the light. Thus it is said «And I 
will take away mine hand» (Exod. 33. 23). But as regards God 
Himself, it is impossible to see Him either in life or in death. 
And if one should ask the question: «How can the belief in 
God be firmly established in our minds and engraven on our 
hearts, seeing that our senses cannot perceive Him, nor our 
intellect comprehend Him? To him we reply and say: «In the 
same manner as the abomination of falsehood and the beauty 
of truth is established in our minds and engraven on our 
hearts, although we cannot comprehend them by the senses or 
see them. If one should further ask: «How can we believe in 
our hearts that God is everywhere, and that there is no place 
in the Universe where He is not? To this we reply, that assum- 
ing it is clear to us that He existed before every beginning and 
before every space, then, if spaces. were to divide Him, He 
surely could not have been their Creator, and if they could 
alter His Unity, then surely He could not have made them. 
Again, if spaces would negative Him and limit His Being, then 
surely He could not have established them. But as He has done 
so, He is after their formation just as He was before he formed 
them, viz:—without change or alteration, without negation or affir- 
mation (lit. neither hidden nor revealed). Thus it is said: «Can any 
hide himself in secret places that I shall not see him?» Jer. 23.24. 
We should, moreover, not be astounded at these wonders; for 
there are wonders in the world which we see with our own 
eyes, and yet are not amazed as we are at those which are 
mentioned in reference to our God. I will explain my meaning. 
If e.g. we did not witness with our own eyes that walls do 
not intercept the voice, we should be surprised; if we-did not 
see with our own eyes that glass does not shut out the light, 


we should be equally surprised; and if we did not see with our- 


own eyes that spots and blemishes do not affect the orbs of 
light, we should again be surprised. Thus we should believe all 
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those wonders mentioned with regard to God, in spite of the fact 
that we have not witnessed them. 

V. In the Part called Command and Admonition, which con- 
sists of an explanation of the Affirmative and Negative Precepts, 
written by the Gaon, the author says: God has made it 


- known to us through his servants the prophets, that there are 


laws, statutes, commandments, and admonitions, which it is in- 
cumbent upon us to observe and perform, and that by our own 
reasoning and knowledge we come to understand that it was 
necessary for God to have given us statutes and command- 
ments. I shall explain to you how we are logically com- 
pelled to carry out the precepts, and to observe the admonitions. 
Common-sense teaches us, that it is but proper that the one 
benefited should repay his benefactor,— the one who does 
him a kindness, according to his goodness, when the bene- 
factor finds it necessary to accept repayment for his goodness, 
and some return for his kindness, from him upon whom such acts 
of goodness have been bestowed; but if the said benefactor is 
in a position to forgo such payment and reward, then surely 
the person who has reaped the advantage of his kindness must, 
at least, give praise to his benefactor instead of payment, and 
thanks in place of reward. And since this praise and thanks- 
giving are, according to our common-sense, due to the benefactor, 
it is impossible (when this is recognised) for even our Creator to 
forgo these signs of gratitude, or not to claim them. And 
since praise and thanks are, according to the direction of our 
reason and wisdom, due to Him from us, we are commanded 
through his servants to sing praises unto Him, and to bless Him; 
to pray unto Him, to give thanks unto Him, and to prostrate our- 
selves before Him. Further, it stands to reason that we should 
not minimize the honour due to a sage, nor. think lightly 
of the respect due to him; but, on the contrary, we should 
respect and revere him fully; and since such action is the 
proper and necessary course as directed by our wisdom, our 
Creator has admonished us (in reference to Himself) to refrain 
from uttering words of defiance or blasphemy before Him, and 
has commanded us to zealously guard against diminishing his 
glory and honour. Reason again imposes upon men 6 
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duty of abstaining from stirring קט‎ strife among them- 
selves, and the duty of loving each other. Thus has God 
commanded them, and reason taught the wise to employ the 
people for work and labour, and to give them in return the 
reward of their labour, even though the master in paying for 
labour done diminishes his own money; how much more so, 
then, should this be the case when the employer, i.e. the one 
who pays for labour, does not sustain any loss or lose any- 
thing, even though he might increase the wages of the work- 
man, so that he enjoys the payment of more that his due. It 
is in this manner, and according to this line of argument, 
that God has commanded that it is our first and foremost 
duty to recognize the truth of His Unity, and afterwards 
that we should worship Him and cleave to Him with a 
perfect heart and with a willing soul. Thus has the sweet Singer 
commanded his son: «And thou Solomon, my son, know thou 
the God of thy father, and serve him &c.» (I Chron.28.9). He 
has further exhorted us not to harden our face before Him, 
nor to become stiff-necked as regards His commands; that we 
give not utterance to words of blasphemy or defiance before 
Him, and that we give not vent to any unchaste expression or 
to words of blemish, although improper expressions and blas- 
phemies in no wise act to his detriment. 

VI. It is befitting that I should now explain the reasons for 
the ‘rational laws’. I say that our reason prohibits man from 
shedding blood, because if men were allowed to kill each other, 
the world would indeed soon be destroyed and cease to exist, and 
no one would remain to reach the ultimate object of man’s happiness, 
nor would men attain the final aim for which they were created ; 
they would not be able to carry out that which they had been 
ordered to do, and cautioned against doing, and thus their hap- 
piness and prosperity would be annulled. Our reason further pro- 
hibits fornication and adultery, because if these immoral acts were 
sanctioned, men would become like the very animals who indulge 
freely in their passions, and under those circumstances man would 
not know his father, how to honour and revere him as the one 
who begat him, and reared him, and no one could in that case 
become heir to his father, brother or relative. Our intelligence 
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again prohibits theft, because if this were permitted, men would 


cease from work and occupation, relying upon that which they 
steal from one another to maintain themselves. They would leave 
off the building up of the world, sowing, reaping and planting, 
and they would cease to labour and to gather possessions. Not only 
this, but if men were to rely upon stealing each other’s money, 
silver and gold would ultimately disappear from the world, and 
then there would be none left to steal. Our reason further imposes 
upon us the duty of acting justly, of adhering to the truth, and 
of keeping far from falsehood and lying. Therefore when the 
sensation produced by an object is different from its perception 
by the intellect, andit happens that the knowledge conveyed by the 
sense of sight is combined with the satisfaction of the soul in the 
recesses of the intellect, and they appear to contradict one another 
and to be different from one another, then there will arise in conse- 
quence of the repetition of these contradictions and changes a doubt 
in the mind, whereby the intellect will come to despise and abomi- 
nate this contradictory thing, and bid man keep far removed from 
it. And it is well known and clear that the mind hates con- 
tradictions, and despises change; therefore is falsehood despised 
and held in abhorrence by the intellect. I have met people 
who hold the opinion that these four vices and blemishes 
cannot be said to be abhorred and hated, for they argue that 
vice, defect, and ugliness in the world can only be applied to 
those things which cause men grief and sorrow, whereas those 
things which cause them to rejoice, give them pleasure and 
enjoyment, are called beautiful and lovely. Now the one 
who cherishes this belief, and harbours this thought, denies all 
the vicious elements contained in adultery, murder, and theft, in 
fact, he praises them: but whoever glosses over blemished and 
unchaste actions is both brutish and stupid, and it is not prudent 
to «answer a fool according to his folly» (Prov. 26.4). To 
such men I would further reply, that it is patent and an 
acknowledged fact, that e. g. the slaying of an enemy rejoices 
the heart of the murderer, while it causes pain to the slain; that 
theft, while it gladdens the thief, grieves the robbed. From this it is 
evident, that in every one of these actions there is an association 
of both sense and folly, virtue and vice together; because the same 
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action which, on the one hand, rejoices the murderer and the 
thief, on the other hand inflicts pain and sorrow upon the mur- 
dered man and the man robbed. This thing may be compared 
to honey, into which some deadly poison has fallen; the eating 
thereof both gladdens and destroys. Thus their belief necessitates 
the existence ofa thing comprehending both sense and folly at 
one and the same time. 

VII. The second portion of the Chapter on ‘Command and 
Admonition’ treats of the Law-and the precepts, and of those 
things which, according to the intellect, would be permitted, but 
the Torah either forbids them entirely, or permits them entirely, 
or partly. I would instance:—the hallowing of some days, as 
the Sabbaths, festivals, and appointed days; the sanctification 
and reverence of certain individuals, such as the priest and the pro- 
phet; the prohibition of certain kinds of food and dainties, and of 
some degrees of forbidden marriages; and the keeping aloof on 
certain days from different kinds of defilement. These constitute 
the chief heads of the ‘categorical’ precepts; the remainder are 
derived from them; whilst the great general cause is the Divine 
Command, and it is well known, that whoever fulfils the com- 
mand of his Creator will be rejoiced and made happy. Of the parti- 
cular reasons some are known to us, and I will explain them.— 
There are many sources of pleasure attached to the observance 
of the Sabbaths and Festivals, viz., rest and tranquillity for 
man, besides the pleasure derived from the opportunity for 
studying the Law, meditating on the reading thereof, and 
acquiring wisdom and understanding. Through them also 
come an accretion of reverence, the performance of righteous 
deeds, and the bringing about of peace; for, on the Sabbaths 
and Festivals men are at leisure, and occupy their time by 
enquiring after the welfare of their neighbours, and by visiting 
the sick. Lectures are delivered on these days, and men engage 
in the study of the Law, of science, philosophy, and poetry. 

There is also much pleasure and advantage to be found in 
holding intercourse with men from whom we may acquire. 
science, poetry, and dialectics, and for this additional reason, 
that they may entreat the Lord on our behalf, for we need 
their prayer. And the appointment of Rest-days have this 
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further advantage, that some men show eagerness and endea- 


our most enthusiastically to study the Law, and to occupy 


themselves with the wisdom therein contained, until they 
excel and reach that degree of knowledge to which the sage 
attains, inheriting the honour and greatness which attach to 
the wise man; for his honour increases in proportion to his 
study of the Torah, and the pleasure derived from studying is 
increased to those who addict themselves to it. Now in the 
prohibition of certain animals there are many benefits to be 
discerned; one is that they would not be likened to their Creator, 
as soon as they are declared to be prohibited and des- 
picable; moreover, it is impossible that the Creator would 
permit his servants to eat anything which can he compared to 
Him, and it is also impossible that the Torah would declare 
unclean that which would be in the likeness and image of God. 
And the object of all this is that man should not worship 
either of them (clean or unclean), or pray to them, for it is 
impossible to worship what one eats, or what is considered un- 
clean. Again in the prohibition of certain degrees of inter- 
marriage, there are many evident benefits and important ad- 
vantages, e. g. the prohibition of cohabiting with another man’s 
wife, as I have indicated; and the prohibition of cohabiting with 
one’s mother, sister, or betrothed is justified for many reasons, 
for one is continually in their company. Besides which, this law 
prevents strife and quarrel among brothers and children, for 
should they happen to have a beautiful sister or mother, they 
would probably dispute about her and slay each other for her 
sake; and should she be ugly, she might possibly remain for- 
saken, neither a relative nor stranger desiring to marry her; the 
former would not marry her on account of her ugliness, and 
the latter, because her own relative had deserted her. 

From the precepts respecting uncleanness and purity, there are 
many moral advantages to be derived, e. g. that man should 
humble himself in the days of his impurity, that prayer should 
be made precious in his eyes, as he can only offer his prayer 
after he has purified himself from his defilement, and that man 
should frequently examine himself respecting the cleanliness of 
his body. In this way, and according to this method, as long 
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as a man considers, weighs, and minutely studies the inner 
meaning contained in the commandments and their ramific- 
ations, he will derive both many pleasures and advantages. 
VII. It is right that I should now explain the words of him 
who asks, of what use are the prophets with their wisdom and 
intelligence to explain to creatures the beauty of what is right, 
and the ugliness of what is wrong. I reply, that if creatures did 
not require prophets, the Creator would not have sent them, 
since He knows and understands future events, and knows, 
moreover, that man’s entire prosperity will be brought about 
by the mission of the prophet. Men require the aid of the 
prophet, not only for the sake of those ‘categorical’ precepts for 
which reason can give no explanation, but also for the ‘rational’ 
commandments, which reason of itself would impose upon 
them. For man cannot properly understand the derivative pre- 
cepts and their minute observances by virtue of his own intellect 
and knowledge; consequently he needs the messenger to interpret 
the statutes in the correct manner, e. g. the praise of our Creator 
and the thanks due to Him, which our reason imposes upon us 
in return for the abundant wonders and benefits bestowed by 
Him. But although we perceive it to be our duty to sing 
praises unto Him and to glorify Him, we could nevertheless 
not determine, by our own logical deductions, the amount of 
thanks which we are in duty bound to render Him, nor the number 
of times we should give praises unto Him. For this reason 
the prophet steps in, and exhorts us concerning our gratitude to 
God, and appoints a time and a limit to what he calls «Prayer». 
He thus commands us to supplicate at fixed times, with special 
prostrations and complete genuflexions, in purity and cleanliness, 
in a fixed spot, and in the direction of the recognised Temple. 
In like manner our reason has also prohibited certain inter- 
marriages, but it does not tell us under what conditions betrothal 
with a view to marriage is allowed, whether by persuasion or 
from choice; whether in the presence of two or ten witnesses ; 
whether with the sanction of all the men of the district, 
or by certain signs and indications referring to the person of 
the woman, or by the act of boring the ear with an awl. We 
were, therefore, compelled to learn these particulars from the 
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mouth of the prophets of righteousness, who instructed us con- 
cerning such intermarriages, and who sanctioned marriage rendered 
valid by virtue of the marriage document, the dowry, betrothal, 
witnesses, and the marriage-canopy. Further, although our 
reason prohibits theft, yet it does not teach us how to obtain 
full possession of one’s own property, by what means _ this 
possession should be effected, and how we are to retain it; nor does 
it tell us how to acquire one’s property from others, and what a 
man has to do, in order to retain his purchases and money in 
his own possession and power. We derive all this knowledge 
and other similar information from the true prophet, through the 
judgments and laws of truth, and through fixed legal decisions. 
He has bidden us appoint judges and assessors, to decide 
cases brought by the litigants. Reason, again, sanctions the 
punishment of sinners and their chastisement, but it does not 
specifically inform us in what manner the culprit is to be 
punished, whether by excommunication and imprecation, or by 
flogging and beating, nor what is to be the limit of the punishment, 
and the number of stripes. Upon these points, again, the prophet 
enlightens us. Thus we see that such and similar matters are 
concealed from the judgment of our unaided reason, and from 
the decisions of our understanding, so that were we to rely upon 
our reason to clear up these difficulties, we should certainly be- 
come confused and go wrong, whilst our conflicts would increase. 
It was, therefore, necessary to send forth prophets to avert 
all conflicts from among us, and to teach us God’s desire and 
His will. 

1%, Now that I have explained these matters, I shall return 
to my former subject, and elucidate the manner in which the 
mission of the seers and prophets is made clear to man. Since 
it is obvious to us and to all creatures alike, that they (the 
prophets) are unable and too impotent to change the natural 
course of events, and to alter the elements of things into different 
natures and elements, it is proper for them to confess the 
belief that all these actions, the performance of all or part 
of which, they despair of carrying out, were done and brought 
into being, by the will of the God who is all-mighty. Moreover, 


whenever a prophet performs a sign or a wonder before our 
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eyes, we are in duty bound to believe in his prophecy, since 
he has compelled an object to perform an action outside its 
usual course; as, for instance, the stopping of running waters, 
preventing fire from burning, causing a planet to cease revolving, 
the changing of water into blood, and so forth. And although 
this is well-known and obvious to the intellect, yet it is stated 
explicitly in the Sacred Scriptures: «And he did the signs in 
the sight of the people, and the people believed» (Ex. 4. 
30—31). All those who do not believe in his prophecy, are 
in error and confusion; the unbeliever saying: «they believed 
not in God» (Ps. 78. 22). I will, further, generalise and say, 
that God never performs a wonder or a sign, unless He first 
informs the prophet sent to the people, that it is His will 
to do this, and that He seeks to bring about a change and to 
alter the nature of something, so that the people may believe in 
the prophecy of that prophet, as soon as that miracle is performed. 
Further, according to the judgment of our intellect, it is im- 
possible for the prophet sent to be either an angel or a cherub, 
since men do not know the true strength and power of 
angels, nor do they know the truth of their weakness and lack 
of power; and being ignorant of these things, whenever signs 
and wonders would be wrought before their eyes, the human 
creature might imagine in his heart that these miracles were being 
performed by the great power of the angels, and not by the 
command of God. But, as the prophets consist of men like 
ourselves, whose impotency and the weakness of whose actions 
we see to be like ours, whenever they perform something extra- 
ordinary, which we know to be beyond their power and beyond 
ours, it is right that we should forthwith believe it to be the 
action of God. On this account, the Holy One has made 
all of us equal as regards dying and living, whether ordinary 
men or prophets, to prevent us from saying that, since they 
(the prophets) do not die as we do, but live for ever, while 
we and our natures undergo change, it is possible that these 
signs are quite within the range of their ordinary and usual 
actions. They were, therefore, created with the desire to eat 
and drink, and to. propagate like ourselves, so that no 
suspicion of their deeds or signs might enter our minds, 
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and that men should not say, since their natural organism 
does not require food, their habits must be the reverse of ours. 
Their Creator, therefore, created them in the same form as other 
men, as regards riches and poverty; nor did He exempt 
them from punishment and imprecation any more than the rest 
of mankind. 116 did not create them with the continuous in- 
tuitive knowledge of all secrets and hidden things, to be 
retained during their whole lifetime, nor did they uninterruptedly 
perform miracles and wonders throughout their life; so that 
men should not suspect their actions, and imagine in their 
hearts, that it was in their nature to act as they occasionally 
did, and that they did not do so by the word of God. 

Now, the motive which has impelled me to make mention of 
these matters, is that 1 have heard of some men harbouring 
such thoughts in their hearts, and of their having, in conse- 
quence, grievously gone astray; for they have also said, it was 
impossible for a prophet to die, to be ill, or to be in pain, 
as other men; that he could not possibly be punished, or be- 
come weak, subject to violence, or beaten as other men; that it 
was also impossible for anything to be hidden or concealed 
from him, or too difficult for him, as in the case of other 
men. It is on this account that I have called attention to 
all such fruitless and damaging ideas; for surely that which 
our Creator in His grand wisdom has done for his servants, is 
better and more beautiful than all their crooked and confused 
notions. 

X. After this it is clear to me, that the messenger was aware 
that the Word which he heard came from the Lord. It is also 
clear and evident, that a prophet must, in the first instance, 
know that God communes with him, prior to his coming 
forth (to receive the message), and the time of his return to 
the people; so that, before his laying that message before them, 
it was clear to him, that the One who spoke to him was the 
Lord. In the same manner, God performs some miracle or sign 
for a particular prophet, and these signs begin to be manifest 
and performed as soon as the Word is heard; but as soon as 
the message is finished, the sign ceases, and the miracle 
comes to an end. Sometimes the wonder appears as a pillar 
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of cloud, at other times as a pillar of fire, and sometimes as 
a great light, more brilliant and more dazzling than all other 
lights. The moment the prophet sees the wonder beginning 
to appear and to become a fact, he forthwith, at the very 
beginning of the Word, knows and believes that the Word 
which he has heard emanated from the Lord of Hosts. On 
many occasions, the people observe the miracle just as well as 
the prophet, e. g. when Moses, peace be to him, went forth 
from his place to come to the tent of the congregation, all the 
people immediately stood up, each by the door of his tent; and 
as soon as Moses had come into the tent, at that moment the 
pillar of cloud immediately descended, and stood over the 
door of the tent. The length of time it remained, was as long 
as God spoke to Moses, but no sooner was the message finished 
than the cloud departed. Now when Moses laid before them 
all that he had heard from the Lord, the people immediately 
believed him, and would, in effect, say: The word which thou hast 
spoken is true; because when thou wentest forth from the tent, we, 
each of us, stood by the door of our tent, and looked at the heavens, 
and we saw that they were clear and pure before thou didst 
enter the appointed tent; but as soon as thou didst enter the 
tent of the assembly, a pillar of cloud descended, and stood by 
the door of the appointed tent, remaining for as long a time as 
it would take to receive the matter which thou speakest: thus 
all of them testified to the truth of this message before he came 
unto them. And as it happened to Moses, so did it happen to 
the other prophets, although their methods of action were not 
written down as in the case of Moses; for some of the pro- 
phets were associated with Moses and with his wonders, and 
were subjected to the same trials. Such were Aaron and Sa- 
muel, as it is said: «Moses and Aaron were among his priests, 
and Samuel among them that call on his name;... He spake 
unto them in a pillar of cloud» (Ps. 99. 6). And as in the case 
of the prophecy of these two prophets, the manner was such 
as we have indicated, so, beyond doubt, did it happen in the 
case of the rest of the prophets, although it is not distinefly 
stated in each individual instance. 

XI. Now if one should ask, why the magicians were com- 
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pared to Moses in the performance of miracles, and how in fact 
these magicians brought them about, I would reply, that with 
reference to all the ten miracles which Moses performed in 
Egypt, the Law does not say, except in three cases, that these 
magicians did them in the same manner as Moses; and even in 
these three cases, their acts are not likened to those of Moses. 
The Torah mentions their acts at the same time as those of 
Moses, simply to differentiate between the two, and to in- 
form us of the truth of Moses’ miracles, and of the genuineness 
of his prophecy, and of the nothingness of their acts and their 
wonders. We are further told, that all the actions of Moses 
were done publicly and openly, without any craft or whispering, 
whilst those of the magicians were done secretly, silently, and 
craftily, as it is written concerning these three wonders of theirs: 
«And they did in like manner with their enchantments» (Ex. 7. 22). 
The word «Latehem» signifies that which is concealed, hidden, 
or covered &c., e. g. «Behold it (the sword) is here wrapped 
in a cloth» (I Sam. 22. 10); «And he wrapped his face in his 
mantle» (I Kings 19. 13); «And the king covered his face» 
(II Sam. 19. 5); «Is there anything secret with thee» (Job 15.11)? 
The Text uses this expression designedly, to distinguish their 
actions from Moses’ actions, and to keep them far apart. 
Now, having been informed that the actions of the magicians 
were done secretly, under cover, and craftily, we have no further 
need to know what their devices were, inasmuch as there existed 
certain species of red medicaments, which, if they cast into their 
pools of water, would cause the water to be dyed red. There existed 
also certain compounds which roused the creeping things, and 
made them rush away; and which, when cast into the fountains 
of water, would cause the frogs to run away. But it was only 
possible to employ such crafty devices in the case of the small 
pools, whereas the action of Moses, our Teacher, extended over 
all the rivers of Egypt from beginning to end, a distance of 400 
parasangs, all of which were turned to blood; besides which, the 


water thus turned to blood was not stagnant, but was continu- 3 


ally running and flowing; and it is well-known that running 
water cannot retain colour in the same way as water that is 
stagnant. 
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Now if, again, the question be asked: Since God knows every- 
thing that is to happen in the future, and since He is All- 
wise and Omniscient, how could it be right to send Jonah ona 
message, from which God knew he would flee, aware that he 
would disobey His word? To this question I reply, that Jonah 
may possibly have’-fulfilled his mission, and carried out the 
command of his Maker, just as all the other prophets did, although 
it is not distinctly stated that he fulfilled his mission. We find 
a similar instance in the case of Moses’ prophecy. God con- 
tinually spoke to Moses, and commanded him to tell the 
children of Israel what he had heard, as it is written at the 
beginning of almost every chapter: «And the Lord spake unto 
Moses, saying,» but we do not find it afterwards stated that 
Moses actually did speak those words unto the children of 
Israel. We might, therefore, suggest, in the case of Jonah, 
that he fled to avoid being sent a second time; seeing that 
the first prophetic mission on which he was sent consisted of 


a message of rebuke and admonition, Jonah might 876 


meditated in his heart, saying, As this prophecy was one of 
rebuke and admonition, the second prophecy will doubtless 
consist of words conveying fear and terror; and he was afraid 
lest the Lord should, through him, strike terror and awe into the 
people’s hearts. They would afterwards return from their evil ways, 
dreading the vengeance of God, and their repentance would 
undoubtedly be received and accepted. It is also possible that 
some of the people of the time may have thought that Jonah 
was uttering a falsehood, and that he fled from the land, wherein 
the Lord was wont to commune with his prophets, and went 
to another land, thinking perhaps that he would not receive a 
second command; and although he did not actually know that 
God would send him, yet he thought He might do so. This is 
further explained in the words of Jonah: «I pray thee, O Lord, 
was not this my saying, when 1 was yet in my country» (Jonah 
4.2)? Therefore, considering what we have just said, there is no 
accusation to be made against Jonah, since God did not say 


to him: «I desire to send thee a second time, therefore do not 2 


flee». He fled of his own accord, since he thought it possible 
that his Creator might summon him back to the well-known land 
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of prophecy, wherein He was wont to commune with his, pro- 
phets. Such are the words of the Gaon R. Saadya. 

XI. But R. Abraham Ibn Ezra, one of our chief savants 
and the crown of learning, asks: If Jonah was really filled with 
the Word of God, as R. Saadya would have him be, why then 


» did he flee, as he afterwards acknowledged «Therefore I hasted 


to flee unto Tarshish» (Jonah 4.2). In reply to this question 
I would explain, that if, as we know, Moses did not wish to 
carry out God’s, mission and deliver his own people, how much 
more reluctant should we expect Jonah to be, who was bidden to 
rouse to repentance a nation, which had destroyed his own people. 
Our Sages, of blessed memory, express the same opinion, when 
they say, that Jonah was over-anxious to protect the honour of the 
Israelites, and forsaking the Divine Command, he hastened to flee 
to Tarshish. They say that he did so, in order that he might not have 
cause to condemn the Israelites; for the men of Nineveh were sure 
to repent, and he would rather that they hearkened not unto him: 
whereas, in spite of the fact that the prophets would prophesy to 
the Israelites day by day, the Israelites would not hearken. 
Now I will hint at some esoteric explanation of this subject. 
There are poets by nature, who do not require to learn the 
art, and there are others again who have to be taught, and it 
is possible for them either to grasp the teaching or not,—the 
latter is certainly more likely than the former. As regards 
all prophets other than Moses, after the glory of God had 
passed by them, they prophesied by means of visions and 
dreams. We may seek throughout the whole Bible, and we 
shall not find any expression of «fleeing» (Berihah), unless it 
is construed with the word «Péné» ,(פני)‎ 6. ₪. «Whither shall I flee 
Srom thy presence? (Ps.139.7); «And Jephthah fled from ¢he presence 
of his brethren» (Judg. 11. 3). But in the case of Jonah’s pro- 
phecy, we do not find the expression «Péné» ,(פני)‎ but «Lifné» 
.(לפני)‎ We thus find the same expression used in the verse: 
«As the Lord liveth defore whom I stand» (II Kings 5.16); for 
whenever the person is referred to in an agreeable sense, the 
expression « Lifné» is used with the Name of God, thus: «And Cain 
went out from before the face of the Lord» (Gen. 4.16), whereas 


before it is written: «/rom thy face I shall be hid (ibid. v. 14) ;» 
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for «the face of the ground» is «defore the Lord», and therefore 
«Péné» and not «Lifné» is used. Again in the phrase «From the 
terror of the Lord» (Is.2.10), «Péné» is used, but in the verse: 
«To go with them unto Tarshish /rom the presence of the Lord» 
(Jon. 1.3), the term «Lifné» and not «Péné» is employed. 
Scholars will understand this. The above is Ibn Ezra’s explanation. 

‘XT. The Gaon R. Saadya further says: It is revealed and 
known to the Creator, blessed be He, that His laws and statutes 
are destined to continue for all times and all generations. It is, 
therefore, necessary that they should be handed down by the 
record of righteous men as authoritative and absolute traditions, 
from one generation to the other; so that they be handed down and 
told even unto the last generation. For this reason, God has set 
aside a place in the hearts of his creatures for receiving the true 
report, and He has also endowed their intelligence with the 
faculty to believe in faithful traditions, and furnished them with the 
ability to carry out His commands and His laws, and to transmit 
them to others, so that His laws and His testimonies be made clear 
to their successors. I think it right now to give some little 
explanation of the arguments regarding the validity of true tra- 
dition. If human beings did not give credence to the truth of report 
and tradition, they could not look forward to, or expect the 
realisation of the good tidings announced to them, nor could 
they hope for, or believe in what they hear of the pleasures, the 
advantages, and benefits to be derived from certain business 
pursuits. They would not believe that there was any advantage 
or pleasure in any particular work. For such is the habit of 
man; he is wont to strive to find his maintenance, sustenance, 
and pleasure in his labour and business. Thus, if one does not 
conscientiously believe in the report which he has heard of the 
benefits and advantages (to be derived from certain work), he 
will not perform the work; nor will he be perturbed at the 
angry shouts or ferment of the tyrannical, (to force him 
to do certain work), or at the voice of the herald, who 
makes proclamation and cautions him against engaging in 
a certain action, lest he be punished. And since he has 
neither fear nor hope concerning his actions in this world, 
all his action becomes stifled in the bud, and all counsels 
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and plans lose their meaning. For if there did not exist 
in the world any faityful report, people would only a 
initio receive announcements from their king; or fear him and 
his command, while they saw him with their own eyes. But 
as soon as the king and his command would be withdrawn 
from their sight, the fear of him would become a dead letter, 
and men would cast off his yoke and burden from their shoulders ; 
this being the case, informers, artifice, wisdom, counsel, hope, 
trust, and fear would all count for nought (in a common-wealth), 
and the remnant of the people would cease to exist, and would 
perish. Furthermore, if there existed no trustworthy tradition, man 
would not be certain of his own father’s dwelling or property, or 
of his inheritance, nay, of even his own father and mother. | -ק5011‎ 
ture makes it clear to us, that the recognition of a true report 
is like the recognition of the truth of the knowledge acquired 
by observation, as it is written: «For pass over to the isles 
of Kittim, and see, and send to Kedar and consider dilig- 
ently» (Jer. 2. 10); otherwise since the text says «See», why 
is it necessary to add «Send»? Simply to emphasise, that 
the doubt arising from hearsay knowledge is greater than that 
arising from observation, and consequently the word « Hithbonenu» 
(‘consider diligently’) is added in the case of the knowledge 
gained by hearsay. Now, having tested these two aspects 
in the crucible of the intellect, and in the refining vesel of wis- 
dom, we find that the doubt arising from error and false judge- 
ment, which again originate from false tradition, exists only in 
the tradition handed down by a minority of individuals; because 
a few individuals may possibly agree upon a false tradition, and 
it may appear true to them, in their desire to take upon them- 
selves the yoke of such traditions, though erroneous. They possibly 
copy untrue traditions, since they compose the minority, and 
it is difficult for them to detect the one who went wrong; nay 
it is hidden from their knowledge, and possibly concealed from 
them in the transmission of those traditions. But it is an ab- 
solute impossibility for a community of men to accept as trad- 
ition what is deceptive and false; moreover, it is equally im- 
possible that the deception should escape their notice. Even 
assuming many agreed in them, and identified themselves with 
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the transmission of a false report, yet their deception and 
error could not possibly be withheld from the multitude. But 
when once the true report is rescued from these two corrupting 
causes, no third cause is able to injure it, and this being so, 
it is necessarily trustworthy and reliable. Thus if one chooses 
to test the traditions of our ancestors, their transmission, and the 
manner in which they were received by them, and to weigh them 
according to this standard, he will find them to be right and 
clear, and free from all corruption and blemish. 

XIV. Further I say, our ancestors have transmitted all these 
traditions to us perfect and whole, for they learnt them from 
the Lord, and it is impossible to change the statutes or to alter 
the laws for other statutes or for a new Law, even unto eternity. > 
This is clear according to the true tradition and the just report, 
in which there is no deceit or cunning. And if we investigate 
the writings of the prophet, we shall discover therein abundant 
proofs respecting the truth of this matter, for it is thus written 
of the multitude of commandments: «It shall be for an ever- 
lasting covenant» (I. Chron. 16. 17); «Throughout your gene- 
rations» (Ex. 12.17). It is further said: «Moses commanded 
us a law &c.» (Deut. 33.4). Again, it is evident and clear that the 
assembly of Israel is a nation recognised through the Torah 
and its precepts, and peculiar through its statutes. Since, there- 
fore, the Holy One has taught us by tradition that the nation 
will remain, ‘as the days of the heavens over the earth’, ipso facto 
it is true, beyond doubt, that its precepts, statutes, and laws 
will likewise be eternal, as the eternity of the heavens over the 
earth, for thus it is written: «Thus saith the Lord which giveth 
the sun for a light by day» etc. until (the words): «If these 
ordinances depart from before me, saith the Lord, then... 
will I cast off all the seed of Israel» (Jer. 31. 35—37). We find, 
further, that the last prophet exhorted the people to observe 
the Law of Moses for ever, until the Day of Judgment, and 
the advent of the Messiah, as it is said: «Remember ye the 
law of Moses my servant» (Mal. 3. 22); and «Behold, I will 
send you Elijah the prophet» (Ibid.v. 23). Now I have 6 
into contact with men, who adduce proofs, by the light of their 
reason, for the changing of a former statute. They adduce their 
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argument from life and death, and say, that just as God in His 
wisdom causes man to die, and again, in wisdom, brings him to 
life, in the same way it is possible that He, in His wisdom, might 
ordain certain statutes, and then alter them according to His wis- 
dom. After reflecting upon this matter, I found the question to be 
futile; because God created His creatures, and brought them to 
life, for the purpose of bringing death upon them, and of sub- 
sequently leading them to Eternity, death being the means 
whereby they journey to the life in the future world. They were 
created for eternal life, and were formed for the life in the 
world to come, which is the region of the reward and payment for 
their labour. But no statute is given with the object alluded to 
in the above question; for if this were so, every statute and 
precept would necessarily be given ad znitio with the intention 
of changing it, and substituting another for it; and if the mo- 
tive in giving any statute consisted in its change and alteration, 
then the first precept might have been replaced by the second, and 
the second by the third ad infinitum. Not only this, but the first 
statute would necessarily contain the essence and form of the 
second into which it is ultimately to be changed, and in the second 
there would appear the essence of the first. These men further 
remark: Just as work is prohibited on the Sabbath, and permitted 
during week-days, and just as eating is prohibited on the tenth 
day (of Tishri), and allowed on other days, in the same way, 
is it not possible for the statute to be so changed, that other 
days be substituted for those mentioned? I have examined this 
question, and found it shaky, because man could not obtain 
leisure on any day of the year (lit. all the days of the year), 
nor could he fast on any day of the year (lit. all the year round); 
and since he is unable to bear the yoke of such a burden, 
God did not command it; but the observance of a certain sta- 
tute fixed for all generations, it is possible for man to keep 
every year, without fatigue or anxiety. The next question is 
one of the world’s experience; they say, that justas He impover- 
ishes and enriches, just as he wounds and heals again, and 
all is wisely ordained for man’s welfare, so it is possible that 
at one time He may give a command, and at another time 
change it, and that this may be done wisely, and for man’s wel- 
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fare. I reflected upon this comparison, and found that it was 
quite irrelevant to the subject of a change of statute, be- 
cause some of these instances of action (viz. enriching and 
healing) are pleasant experiences, while others (impoverishing 
and wounding) are punishments, and it is evident that pleasant 
things constitute the peacefulness and goodly reward of the right- 
eous, whilst part of the punishment consists in the evil lot of 
the transgressors. Not so with these precepts and statutes; for 
they cannot be compared to any reward or punishment, not to 
any pleasant experience, nor to any state of retaliation, since they 
are, one and all, commands and admonitions; the pleasant reward 
and the avenging punishment constitute their fruits; and the 
man who adduces such a plea in order to invalidate the fixed 
character of a former precept, has no case. The matter is, how- 
ever, subtle and deep, and can only be grasped by one who 
investigates the subject thoroughly. 

XV. Some have, moreover, argued (respecting the change 
of a statute) from the redness of the palm-tree, as it under- 
goes a change from green, its original colour, which change is 
noticed to take place in fruits generally. This condition, however, 
is the result of the world’s methods, and of the course of nature, by 
which fruits are for a time red, and fora time green. We cannot 
argue, from this change of the colour of fruits, that the same 
might take place with regard to the statutes, that for a time they 
should be proper, and for a time they should undergo a change. 
Again men ask, since labour and work were once permitted on the 
Sabbath, and bya categorical statute were prohibited, a second 
statute might very well come and render them again permissible 
(on the Sabbath). I have investigated this question, and have 
found it most weak; we should have had to take this contention 
into account, and it would have been to the point, had our rea- 
son once prohibited work on the Sabbath, and then tradition came 
and permitted it; for we might have argued, since one categor- 
ical command has permitted what appeared to our reason as 
prohibited, it is possible for a second command to permit what 
had once been prohibited in this instance (sc. regarding abstinence 
from work on the Sabbath). The fact is, however, that our reason 
once permitted work and labour on the seventh day, seeing that it 
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sanctioned a rest-day for man, for the purpose of refreshing his 
soul, or for worldly enjoyment, unconcerned as to whether it be on 
a special Sabbath-day, or on any other day outside that day. Thus, 
a direct command permitted man what his own reason permitted 
him, saying to him, as it were: «Rest and refresh thyself on the 
Sabbath-day, that thou mayest be refreshed in this world, and 
find satisfaction and pleasantness in the world to come.» Con- 
sequently, the traditional command has not altered what our 
reason had once sanctioned, nor has it changed its former ordinance. 
For although the Torah has commanded us to observe the 
Sabbath throughout all generations, yet it has not by that act 
run counter to man’s reason, for reason prompts a wise man 
_to command his servant never to do any manner of work on 
one day in the week, and that he pay him his wages for every 
day, even for his holiday, and for the full week. 

I have found many people perplexed at the words of the 
prophet Jeremiah, peace be to him, when he _ prophesied: 
«Behold the days come, saith the Lord, that I make a new 
covenant with the house of Israel, and with the house of Judah, 
not according to the covenant that I made with their fathers» 
(Jer. 31. 31—32). But I-say unto them, what does it state fur- 
ther on? It teaches us that this «new covenant» is the Torah 
and the Commandment. «But this is the covenant that I will 
make with the house of Israel; after those days, saith the Lord, &c. 
(ibid. v. 33). This last covenant is termed «new», because it will 
not be frustrated nor forgotten for ever, as was the former, of 
which it is written: «Forasmuch as they brake my covenant» 
(ibid. v.32); it shall appear in their eyes as if it were new, and 
they shall not break it. 

XVI. Furthermore, I found these people searching the Bible 
for pretexts to sanction the changing and altering of the 
statutes. I shall call attention to ten of these questions. 
They say, frst, since the daughters of Adam were permitted to 
marry his sons, and Moses came and placed a prohibition upon 
such marriages, it should be possible for this second decree to 
be annulled by a third. The answer is, that the right to alter 
a decree cannot be deduced from such a pretext, for the 
daughters of Adam became his daughters-in-law through 
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necessity, compulsion, and difficulty, and not because such a 
marriage was lawful, for we find no other instance of such an 
occurrence. This case may be compared to a man who, during 
his illness, had partaken of food on a fast-day; his excuse is, 
from the outset, acceptable to his Creator, for He is aware that 
it was on account of his illness that the man had eaten, nor 
does he receive any punishment for violating the fast-day; but 
as soon as he is cured, no excuse is accepted in the event of 
his eating anything on a fast-day. The same applies to one who, 
owing to the absence of any other food, had eaten of a carcase in 
the wilderness. As soon, however, as he had entered a habitable 
land, his excuse no longer held good, and such food became 
prohibited to him. 

The second question relates to the incident of Cain. They 
say: When Cain killed his brother Abel, the decree of death 
was changed for him into one which made him ‘a fugitive and 
a vagabond’; this statute was subsequently changed, and it was 
decreed concerning every one who slew another, «Life for life, 
blood for blood.» In reply, there is no alteration of the decree, 
as this question implies; for when God commanded that a 
murderer should be slain, he commanded that we should put 
him to death by means of witnesses and a judge; and He, 
further, commanded that the witnesses should slay him with 
their own hands, as it is written: «The hand of the witnesses 
shall be first upon him» (Deut. 17.7). Now, at the time when 
Cain slew his brother Abel, no witnesses existed, nor was there 
a judge to carry out the judgment upon Cain in the proper 
manner. For this reason Cain was not condemned to death, 
but God punished him as seemed meet in His wisdom, by 
making him a fugitive and a vagabond. Afterwards, when men 
multiplied, and became fruitful and increased, they were com- 
manded to slay the murderer, as God said to Noah: «Whoso 
sheddeth man’s blood, by man shall his blood be shed» (Gen. 9. 6). 
The ¢hird question relates to the Sacrifices. People contend, that 
just as the sacrifice was once allowed to be offered by every- 
body, and was subsequently forbidden to the general body, and + 
permitted only to the children of Aaron, it is therefore possible 
to sanction the change of any command. To this I reply, that 
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this is not a case in which any original command was altered; 
for we cannot find in any part of the Bible that sacrifices were 
allowed to be offered by anybody, the Chief or Prince of the age 
alone excepted, since he was regarded as similar to Aaron, and 
so was the prophet who resembled Aaron in his holiness; but the 
rest of the people were not permitted to offer the sacrifice. 
Thus this command was carried out in the same way as of old, and 
without alteration. Zhe fourth question. Since sacrificial offerings 
were sanctioned on the Sabbath, even after the Law which 
forbade any work to be done on the Sabbath, the decree might 
_ possibly be again changed, and the law altered. In the above 
instance, I say, there was no alteration of the decree; on 
the contrary, it prevented and rendered ineffectual any change, 
since the command respecting the offering of sacrifices preceded 
the law concerning the Sabbath, and therefore it was impossible 
for the command concerning the Sabbath to alter the law res- 
pecting the Sacrifices. Accordingly, every kind of work was 
prohibited on the Sabbath, except the sacrificial offerings and 
circumcision, for they both preceded the command respecting 
the Sabbath. For this reason, the prohibition of the Sabbath 
did not affect them. The ji/th question refers to the history of 
Abraham. Since God at first said to Abraham: «And offer him 
there for a burnt offering» (Gen. 22. 2), and afterwards: «Lay 
not thine hand upon the lad» (ibid.v.12), men argue: We know 
from this instance that God permits a change of decree. This 
incident, 1 reply, does not necessitate the idea of any change of 
decree, either for us or for you; because, whoever permits the 
alteration of any law, cannot do so except after the carrying out and 
observance of the original law, be it only for one hour, so 
that the order which had been given should not be ridiculed 
and scoffed at, since it was given with the idea of being 
carried out. As regards Abraham, he was not given the com- 
mand for any purpose other than to deliver up his son to the 
law decreed concerning him. And this command he fulfilled 
by arranging the wood, by bringing the fire, by taking the knife 
in his hand, and by causing his son to approach the altar. 
At that moment, however, God said to him: That which thou 
hast done, is enough for thee, do nothing more; for I desire 


ומ . 
2 


oie a - 


ו 


no more than this from thee: «Lay not thine hand upon the 
lad». (ibid.), 

XVII. Zhe sixth question. God first said to Balaam: «Thou 
shalt not go with them» (Numb. 22. 12), and afterwards: «Go 
thou with the men» (ibid.v.35). I inform those who raise this 
question, that this.cannot be said to be a change of command, 
nor do the verses contradict each other; for the messengers 
with whom God prohibited Balaam from going, were not the 
same messengers whom he was afterwards commanded to 
accompany; for it is further on explained: «And Balak sent 
yet again princes, more, and more honourable than they» 
(ibid.v.15). In these words we are told that the former mes- 
sengers had already gone their way, and that, in consequence of 
the command of God, Balaam did not go with them. The second 
set of messengers, who were princes more honourable than 
the first, Balaam was allowed to accompany, in order that he 
might appear great and extraordinary in their eyes; so that 
when the Lord would bring him to ruin, the salvation of the 


Lord might appear wondrous in the sight of the children 


of Israel, and they would exclaim «Blessed be the Lord, who 
hath delivered us from the hands of this great man!» 0 
seventh question. We have noticed, said they, that the Lord 
said to Hezekiah: «Set thine house in order; for thou shalt die, 
and not live» (Is. 38. 1), and He afterwards said unto him: 
«And I will add unto thy days fifteen years» (ibid. 2. 5( . This, how- 
ever, I inform them, does not imply a change of the decree, 
it is the very attribute of our God, that He warns, reproves, 
and promises, and all on one condition. If a man observe 
God’s command, he will obtain great and important things; and 
if he repent, he will thereby avert the anger and wrath of God 
from himself, as in the case of Jonah’s prophecy concerning Nineveh, 
in which he said: «Yet forty days, and Nineveh shall be over- 
thrown» (Jon. 3. 4). But they having returned to the Lord, 
His anger was averted from them. Thus it happened with 
Hezekiah. God reproved him, «Thou shalt die», on a 
certain condition, viz:—if he did not repent; but~.as 
soon as he repented, the fury and anger of God were 
turned away from him; in like manner does it happen to all 


nn 


0 


ס 


UL 


ס 


wn 


1 


2 


10 


eet‏ םי 


those who repent. The above are the words of the Gaon 
R. Saadya. And I, Berachya the copyist, have a clear proof 
for his words in the prophecy of Jeremiah, as it is said: 
«At what instant I shall speak concerning a nation, and con- 
cerning a kingdom, to pluck up and to break down and to 
destroy it; if that nation, concerning which I have spoken, turn 
from their evil, I will repent of the evil that I thought to do 
unto them. And at what instant I shall speak concerning a 
nation, and concerning a kingdom, to build and to plant it; if 
it do evil in my sight, that it obey not my voice, then I will 
repent of the good, wherewith I said I would benefit them» 
(Jer. 18. 7—10). This is a proof for the Gaon’s words, al- 
though no confirmation was necessary. I shall return to his 
words. But, ex passant, there is a difficult question which Ibn 
Ezra raises, viz:—If the decrees are true, how can the Creator 
add to, or diminish from them? We learn the reply from the 
words of our Sages, who remark, that the idea of repentance 
existed in the Master Mind even before the Creation of the 
world. The wise will understand. The eighth question is raised 
from the verse: «And I have taken the Levites instead of all 
the firstborn» (Numb. 8. 18), (which is somewhat contradictory 
to verse 17). But there is no change of a decree here. It is 
merely God’s merciful attitude towards his servants. He exalts 
them when they act worthily before Him, and humbles them 
when they provoke Him, just as He did to Adam. He at first 
gave him a dwelling place in the Garden of Eden, but as soon 
as he sinned, God drove him out. Again God brought our 
ancestors into the land (of Canaan) and did good to them, but 
when they sinned, He drove them from their land, and scattered 
them in other countries. This all comes to pass as punishment 
and reward. The ninth question. They say that the disciple of 
Moses waged war on the Sabbath-day. But it is not true; 
for it is not said that they went to battle every day, but 
that they bore the ark, and blew upon their trumpets, and these 
acts are permitted on the Sabbath. The 7/2 question. At first 
the «oraculi sedes» of prayer was in the direction of the hinder 
part of the Tabernacle, and the people used to pray turned 


towards the Tabernacle, while afterwards the law was changed, 
3 





oy Aw ees 


the turning taking place towards the Temple; this action seems 
to sanction the alteration of an original decree. To this I reply, 
the matter is not as they presume, since the oracle of prayer 
was in front of the ark. Thus they were commanded to supplicate 
before the ark, and the ark served as the place to which they 
turned in prayer. Accordingly, when the ark was in the Taber- 
nacle, towards it they prayed; and when the ark was in Gilgal, 
or Shiloh, in Nob, Gibeon, Hebron, Kirjath-Jearim, or in 
the Temple, the Israelites turned their faces to the place where 
the ark rested, and prayed towards it, since that was the seat 
of prayer, wherever they encamped. It is but common sense 
that effects should follow their cause. These are the words 
of the Gaon. But I, Berachya, say that this is clearly stated 
in the prayer of Solomon:—«lIf thy people go out to battle 
against their enemy, by whatsoever way thou shalt send them, 
and they pray unto the Lord toward the city which thou hast 
chosen, and toward the house whichI have built for thy name» 
(I. Kings 8. 44); and again this is clearly stated in Daniel: «Now 
his windows were open in his chamber towards Jerusalem» 
(Dan. 6. 11), for he prayed in the direction of the place, as 
explained above. 

XVIII. The Gaon R. Saadya, of blessed memory, has 
said: I have noticed that some grumblers have forsaken the 
Law, because they found certain verses apparently contradictory 
to one another. In the book of Samuel (II.Sam.24. 9) e.g. it 
is written: «And there were in Israel eight hundred thousand 

. and of the men of Judah five hundred: thousand men» 
(making 1300,000), while in Chronicles it is written: «And all they 
of Israel were a thousand thousand etc.» (I. Chron. 21. 5) 
(three hundred thousand less). The following, however, is the 
explanation, viz:—that we have to add to the whole number of 
Israelites mentioned in Chronicles, the three hundred thousand 
who belonged to David, and kept guard and ministered 
unto him in their course, 24,000 men every month; as it is 
written: «Throughout all the months of the year, of every course 
were twenty and four thousand» (I. Chron. 27. 1). In the book 
of Samuel, these three hundred thousand are not mentioned, 
while in Chronicles they are put down; consequently these 


uw 


° 


5 


0 


mn 


2 


2 


3 


3 


וש 





7 


verses are not contradictory. Again they say, we have found 
a statement which in itself is impossible. According to 
Scripture, a son is made out to be older than his father by two 
years; for it is written, that when Jehoram, the son of Jeho- 
shaphat, died, he was forty years old, and Ahaziah his son reigned 
in his stead (II. Kings 8.16, 17,25); and inChronicles it is said, that 
on the day that Ahaziah sat on the throne of his father, he was 
forty two years old (II.Chron.22.2); while again in the Second 
Book of Kings (8. 26) it is said, that Ahaziah was but twenty 
two years old (at that time). In explanation of this apparent 
contradiction, I assert that the earlier number, namely, the one 
mentioned in Kings, refers to the days of his life, whilst the 
second number, in Chronicles, refers to the days of the years of 
his parent’s life. I mean that, in reality, he was twenty two years of 
age (when he ascended the throne), and that the forty two years 
mentioned refers to his age, when reckoning part of his mother’s life 
as part of his, for it was through her that he perished, and passed 
away. And should one raise the question as to the possibility 
of calculating a living man’s age according to the years of one 
who is already dead, starting from a time (in the life of his 
father or mother) really prior to his birth, I would reply, 
that on investigating this matter I have found that certain Is- 
raelites besought God for a son, and made vows unto the Lord 
for the child’s sake, several years before his birth. At the time 
of their vow, they entreated God for a son, whom God granted 
them some long time after their request. And when 6 
child was born, they did not calculate the child’s age from the 
time of his birth, but from the time when they vowed the vow. 
Scripture supports this view, when it says «What, O son of my 
vows»? (Prov. 31. 2). Some people have gone astray on 
the subject of the Sacrifices, and the statutes relating to them, 
on the slaughtering of animals, the defilement of the blood, and 
the unfitness of certain sacrificial meat. I will explain this 
matter. The Creator, blessed be He, has decreed death upon 
all creatures, and has appointed a fixed term and a limited time 
for each and every one of them. Upon the life of man He has 
placed a limit, viz:—death, and an end to the life of all animals, 


i. 6. their slaughter, which is in place of their natural death. 
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If, however, it be the case, that animals suffer by slaughter 
greater pain and anguish than the pain felt at death, it is poss- 
ible for God, who is cognisant of it, to bestow upon them some 
reward as a compensation for the additional pain. The reason 
for the burning (!) of the blood and the fat, and the laws relating to 
its unfitness and defilement, God has already made known unto us 
in the Torah. The reason given for the sprinkling of the blood is 
that we should reverence and fear God, since our life is con- 
tained in the blood, as it is written: «For the life of the flesh is 
in the blood» (Lev.17.11). Therefore, as soon as we see the 
blood sprinkled and poured out, it should act as an exhor- 
tation that we should keep far removed from sin and trans- 
gression, and should fear the Lord, so that our blood be 
not poured out as that of the animals, and that our flesh 
be not burnt by fire as their flesh is burnt, and that we 
should all be righteous. Possibly someone might dwell upon 
this point and ask: Why has God made his habitation among 
men, and forsaken the holy angels? Unto him we would reply: 
Who has informed thee that the Lord has forsaken the angels, 
and left them without light, and without the Divine Presence? 
For is it not likely that the light existing among the angels 
is by many times greater than that which is granted to man? 
Scripture, moreover, says: «God is greatly to be feared in the 
council of the holy ones, and to be revered abeve all them that 
are round about him.» (Ps. 89.8). The expression «round about 
him», is interpreted to mean «round about his Divine Presence, 
and round about his Light». 

XIX. Some have asked the question, what profit there was 
to God in the making of the Tent of the Congregation, the 
covering of the Tent, the candlestick, the lamps, the censer, the 
frankincense, and the table, etc. It is therefore but right for me 
to elucidate this subject. For many reasons did God command 
the Israelites (to perform) these precepts. One was that they 
should purify themselves in the making of them, and in order 
to bestow upon them a reward double as great as their actions. 


Not that God required those gifts; He merely desired His ser-— 


vants to serve Him with a perfect service, and to honour Him 
with the choicest of their possessions, with the best of their pleasant 
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delights, and with their richest dainties. The best of their delights 


are bread, meat, wine, spices, oil and music. They, therefore, 
bring these trifling offerings of their possessions, and of their 
money, each according to his power, while the reward which God 
bestows upon them in return is doubly and trebly increased, 
in accordance with His mercy and His mighty goodness, as it 
is said «Honour the Lord with thy substance. . . so shall thy 
barns be filled with plenty» (Prov. 3.9--10(. And, through 
this merit, God delivers them from troubles and confusions, 
from which none other than God can save them. Thus it is 
further said: «Offer unto God the sacrifice of thanksgiving, and 
pay thy vows unto the Most High. And call upon me in the 
day of trouble (Ps. 50. 14—15)». He commanded them also 
to honour the Light of the Divine Presence dwelling among 
them, and to glorify it with silver and gold, with fine 
linen and silk, with their variegated garments, with their 
precious stones and pearls, and other desirable and precious 
vessels, that He might increase their reward according to the 
greatness of their labour and their work, and that He might 


cause them to hear His voice from that place, as it is said 


with reference to the Tabernacle: «And there I will meet with 
the children of Israel» (Exod. 29. 43). And, further, that He 
might answer their entreaties at that place, and that He might 
hearken to their call and to their request, just as Solomon 
said in his prayer, at the time when he built the Temple. 
He has informed us that various requests and_ entreaties 
were answered in the Temple; for God answered him: «I have 
heard thy prayer and thy supplication» (I. Kings 9. 3). Again, 
the fault-finder might argue within himself and say, How 
can this be right, viz:—that man’s body though whole at its 
creation should be considered imperfect, and yet when part of 
the body has been cut off, i.e. the foreskin circumcised, it is 
called «perfect». To this question I reply, it is evidently clear 
that a perfect object and a complete thing is that in which 


there is neither deficiency nor superfluity. God, however, 3 


created an additional part in man’s body and a superfluous limb; 
and He therefore commanded it to be severed from the body 
for its benefit, and as soon as it is severed from the body, and 
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the superfluity removed, man becomes a being whole and 
perfect. Further, lest one should take objection to the 
history of the red heifer, and say, how is it possible that 
this procedure should be commanded, which has the result 
to cleanse the unclean, and to defile the clean, I shall 
endeavour to explain this question. By our understanding, 
and by the light of our intelligence, we know it to be 
possible for one substance to produce two effects of a contrary 
nature, when joined to or coming in contact with another sub- 
stance. For example, we notice that fire coagulates milk, 
while it melts lead, and that water which moistens the 
cedar trees and makes them wet, dries the fig trees and renders 
them sapless. Again, the same food that satisfies the hungry 
may be injurious to the satiated; and, in a similar manner, cer- 
tain medical drugs cure the sick, and would make the healthy 
ill; and since, now, our reasoning permits us to believe, that two 
different effects can be produced from one and the same ob- 
ject, it is surely possible for God to enact a certain decree 
which should answer two purposes of an entirely contrary na- 
ture, and which would yet agree with the sanctions of reason. Such 
is the case with the red heifer, which was able at one and the 
same time to render the pure unclean, and the impure clean. 

XX. Some men have shewn much presumption and perplexity 
respecting the subject of the ‘heifer whose neck was to be broken’ 
,(עגלה הערופה)‎ so that they have thereby been led to say, 
«How can the heifer whose neck had been broken, atone for 
a sin which had not been committed?» For at the beginning 
of the subject it is distinctly mentioned, that the murderer is 
not known, as it is said: «And it be not known who hath smitten 
him» (Deut.21.1). To elucidate this difficulty, I reply that just 
as it is right to punish the man who has done what he should 
not have done, in the same way it is equally right to punish 
him who has neglected to do his duty. Thus the men who 
brought the said heifer omitted to perform their duty; for had 
they appointed officers and keepers, and gone the round of the 
field and the city, the smiter would surely have been detected, 
and since they did not do so, Scripture pronounces the punish- 
ment upon them by compelling them to bring the aforesaid 


un 


10 


15 


20 


2 


ו 


30 


wn 


3 


0 


- 


0 


to 


30 


MS Bay 


heifer into a valley. Not only did the Law impose upon them 
the expense of the heifer, but it restrained them from sowing 
in that valley, so as to make it a desolation. There are some 
of the Jewish people who have forsaken the laws in consequence 
of their subjection, their low state, their poverty, oppression, the 
length of their exile, and the delay of their salvation. To those 
I say, that if God had given His people Israel an everlasting 
kingdom and a continuous state of happiness, the sceptics 
would certainly have suspected the Israelites, saying, that they 
serve the Lord because of their kingdom and happiness; but 
were He to subject them to servitude, they would instantly deny 
His Being, just as the sceptics said of Job. Or the sceptics 
might say that the Israelites did not worship the Lord, because 
He oppressed them, humiliated them, and brought them low, 
but were He to assist them and make them great, they would 
serve Him. For this reason God anticipated such contentions» 
by first exalting them and making them great; but as they did not 
serve Him in the days of their kingdom, and in their pleasant 
times, such arguments lose their significance, for they incurred 
the penalty according to law. And as He humbled the Israel- 
ites, and carried them from one place to another, and enslaved 
them, and they still worshipped the Lord in the time of their 
servitude and their exile, the words of those who suspected 
Israel (of want of constancy) were rendered of no account. 
Thus their faith in God and their worship of Him were made 
manifest, and it became patent to all that their faith was not 
dependent upon any material advantage, but, that they believed 
for Heaven’s sake, and out of pure love. ‘Their reward will 
accordingly, be doubled, and their recompense increased; and 
thus says the prophet: «Our heart is not turned back &c.» 
(Ps. 44. 18). 

XXI. The Gaon has said, that despite the fact of the multi- 
plication of creatures and the great increase of created beings, 
we cannot possibly be amazed or perplexed, when our mind 
and reason make an endeavour to recognise which creature is 
the fittest and most select of the whole class of creatures; 
since nature herself and the elementary bodies afford us 
ample proof and evidence, as to which is the elect and 





special of all creatures, viz:—man alone. For it is well 
known and evident that it is the course and law of nature, and 
of the elementary bodies, to place that which is best and most 
precious in the centre, and to surround it with objects and 
substances of an inferior quality and of less importance. This 
peculiarity is seen..throughout all the fundamental principles 
of the world, their natural conditions and effects. First, we have 
to take the lightest and thinnest objects in the world, namely, 
plants and herbs, for it is known and evident that they are 
produced and receive their growth from the seed, which is 
consequently their origin and root. From it they blossom forth; 
and since it is the agent which brings forth the plant and 
raises the herb, it is always found in the very interior of these 
plants, and in the centre of the grasses and herbs, and in the 
innermost chamber; for this reason, because it is the best and 
most precious part of the growth. The same process holds 
good in the case of trees, in those instances in which they 
sprout forth and blossom with various species of food. The 
specific portion is (always) found in the centre which the bark 
surrounds, the like of which we may notice in almonds and 
nuts, etc. If again the trees receive their growth and their 
strength from grains, these grains will be found to lie in the 
central part of the trees, and enclosed in the innermost chamber 
of the tree. The food product is a secondary part of them 
and therefore encompasses them, since they do not form the 
root of the tree. But the seeds which are the root and origin 
exist in the centre, like the seeds of the pomegranate and the 
peach, etc. In the second degree are included dumb animals; 
we also find that the root and origin of their birth is derived 
from some internal substance lying within, like the yolk of an 
egg, from which the fowl takes life, since it is the basis of its 
formation. The third degree comprises the intellectual being, 
which is Man. Here we observe that the most precious and 
special thing within him, viz:—the seat of the soul,- the re- 
sidence of his spirit, the chamber of his life, the fountain of 
that peculiar blood with which his life is bound up, i. e. the 
heart of man, all this is placed and fixed in the centre of. his 
body. And thus it is with the pupil of the eye of man, which 
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sees and gives light; therein lies the source of all his per- 
ceptions, and therewith he can observe all his actions, 
and the actions of God. This again is placed in the middle 
between the eyelids, and in the centre of the eye. Having 
adduced all these proofs to show that the essence of everything 
is placed in the centre, we now return and investigate, which 
is the best and the most precious central portion in all the 
universe, and we find that the earth is the centre of all the 
spheres, and that all the firmaments surrounding it encompass 
it on every side; and since it is the centre of the whole world, 
it is also the choicest and best of all created things which exist. 
It is, however, impossible that it should be peculiar on its own 
account, so as to be of itself the selected one of all existing 
objects, considering that it is compounded and mixed with an- 
other substance, viz:—water; but the earth may, with propriety, 
be regarded as an object of special favour and greatness, on 
account of the living creatures dwelling thereon. It is, moreover, 
impossible for every living creature to be included in that special 
cause, for some of them, not being intelligent beings, minister 
to the wants of those who are intelligent. Its selection and 
pre-eminence result, therefore, properly speaking, from 6 
intellectual beings existing upon it. Hence we see that in all the 
various groups in the world that contain within them some 
integral central product, there is no product that is really great, 
special, and selected but Man, that he it is who is really the 
source and root of the life of the world, and for whose sake 
the world was created. Nay further, at the commencement 
of the Pentateuch we find, that God first set in order all created 
things, and when He had completed their plan, and finished 
creating them, He said: «Let us make man in our image» 
(Gen. 1. 26). This may be compared to one who, after building 
a palace, beautifies it, adding sculpture work and adorning 
its walls with tapestry; and as soon as the house is swept 
down, and decked with all manner of curious things, the 


owner of the palace is introduced. Thus did God prepare the 3 


world for Man. As soon as He had finished the work of 
Creation, and placed every thing in order, He then, after due 
preparation, caused Adam to enter the Garden of Eden. 


ו 


XXII. After the explanation of these subjects, I say further, that 
God has actually informed us through His servants, the prophets, | 
that He made man great, and that He chose him from all the 
world’s creatures, and exalted him above them, as it is written: 
5 «And they shall have dominion over the fish of the sea, and over 
the fowl of the air» (Gen.1.28). This idea is further contained in 
the entire Psalm in which occur the words: «O Lord our God, 
how excellent is Thy name» (Ps. 8. 2),—from beginning to end. 
And since God made man powerful, and strengthened him, and 
סז‎ gave him withal might and vigour to perform His command 
and His pleasure, and since He permitted him to carry out 
His will and to attain and fulfil the desire of his God; gave 
him wisdom to do what is good and right upon this earth all 
the days of his life, that he may find life and loving-kindness 
15 before Him, as it is written: «See I have set before thee this day 
life» etc. (Deut. 30. 15); and continues «Therefore choose life, 
that thou mayest live» (ibid.v.19); having realised this, I sought 
in my heart to know the reason why God has thus exalted 
man, and chosen him above all creatures. And I found that 
20 God made him great and exalted him, because of the in- 
telligence and the wisdom which He caused him to inherit, 
the ways of which He taught him, as it is written: «He that 
teacheth man knowledge» (Ps. 94. 10). By this intelligence he 
is able to remember all that has occurred, to observe all the 
changes, and to note passing events. He knows what is 
likely to happen, he investigates coming events, he penetrates 
into the future and understands the forecast. By means of 
it he reduces animals to subjection, and compels them to 
serve him, while ploughing, turning up the ground, and 
30 digging it, and by carrying his burdens for him, as well as 
his goods and chattels, to distant places. By means of this 
intelligence he is able to draw the waters from the depths of 
the earth, and to conduct them over the surface of the earth 
for the purpose of watering gardens and parks. By this wisdom 
35 he can construct wheels and mills for grinding purposes, and 
thus lessen labour. By means of wisdom he can levy battal- 
ions of men, and station forces, and encourage armed men for 
war. Thus he can prosper in his kingdom, and rule in his 
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state, and be a judge among the people. By this . wisdom 
he acquires a knowledge of the science of the things above, 
and a knowledge of the heavens, of the course of the 
stars, the measure of their altitude and illuminating power, 
their orbit, and the cause of their eclipse. Therefore, if one 
should meditate in his heart and imagine that a creature exists 
in the world greater and more precious than man, he would 
be compelled to shew us who this creature is, in whom all 
these sciences and departments of knowledge are embodied, for 
we know that none other than man possesses these things. And 
since man is thus chosen and selected above all creatures by 
reason of his abundant wisdom and understanding, it is on this 
account that he was the one who received the commandment, the 
caution, and the charge, the one fitted to receive the yoke of the 
Law, to bear the burden of the precepts, to carry out the statutes, 
and to observe the testimonies. Jt is also right that he should 
receive reward, recompense, and bliss, as well as strict justice, 
punishment, and vengeance, since he is the foundation of the world, 
and the motive power of all created things, for it is thus written: 
«For the pillars of the earth are the Lord’s» (I. Sam. 2. 8); 
«But the righteous is an everlasting foundation» (Prov. 10. 25). 

XXII. Now having understood for myself these prin- 
ciples and their effects, and these primary and_ secondary 
arguments having been revealed to me, I am confirmed in 
the belief that man’s selection is not a thing which has been 
brought about by the imaginings of our hearts, by the exercise 
of our thoughts, by our inordinate love of ourselves, or by 
any pleasure and desire we exhibited in the choice of ourselves, 
nor by the pride and haughtiness resident within ourselves, until we 
came to exalt ourselves, and to single ourselves out above all 
other creatures; it is, however, through wisdom and righteousness, 
through true knowledge and a clear understanding, that we know 
whence came the greatness of man and his selection—it is in 
this wise; God has magnified him and exalted him, to place His 
statutes upon him, and to make him bear the yoke of the Law 
with its statutes and precepts, so that he should observe them 
according to the abundance of his wisdom, and the greatness 
of his understanding, which He caused him to inherit. Thus 
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it is written: «And unto man he said, Behold, the fear of the 
Lord, that is wisdom; and to depart from evil is understanding» = 
(Job 28. 28). Here adds the Gaon: Since it is evident that 
man was chosen and singled out from all creatures, why was 
his body or form created so small and frail, and why was 
his body not made large and powerful? Now having reflected 
upon this question, and consulted the Author’s work, I have 
found, that despite the smallness of man’s body, his heart 
and his intellect are greater and more extensive than the 
heavens or the earth, for his intellect and his mind encompass 
all the wisdom and knowledge of the heavens and the earth, 
and everything therein contained, and understand all their 
hidden treasures. His perception and skill penetrate as far as 
the heavens, they are cognisant of what is above, and under- 
stand the true law of the everlasting Cause, heaven and earth, 
and their everlasting movement. Thus it is written: «Wonderful 
are thy works, and that my soul knoweth right well» (Ps. 139.14). 
It is equally evident that the heavens and the earth, in spite of 
their greatness and their loftiness, do not know the law of their 
own bodies, or that of any other, as man that is small in body 
knows about his own frame, and that of others. For this reason 
man is exalted and honoured, although his body is small. I have 
thought further on the subject, and asked: Why, since man is so great 
and powerful, are his days and years so limited; why, in fact, are 
they not eternally extended? I know, however, that God has 
made his life short only as regards this world, which is his world, 
and the scene of his worship. Here he observes the precepts of 
the Torah, which are proper for him to keep, so that he may 
attain remembrance for good after he has performed them. But 
in the future world he is not the same as he is in this world, for 
there God has lengthened his days to everlasting, and unto 
eternity without cessation, as it is written: «He asked life of 
thee, and thou gavest it him, even length of days for ever and 
ever» (Ps. 21. 5). : 

XXIV. I have further reflected upon the reason why man’s 
form and body were created so frail and weak and powerless; 
why, moreover, he was formed from a mixture of the four light 
elements, blood, humour, yellow gall, and heat (dryness), and 
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why these elements do not agree and harmonise with one another? 
When, however, I examined my thoughts, and analysed them in 
the balance of wisdom, and studied them by the light of critical 
acumen, it became clear to me that everyone who criticises and 
asks the reason why man was created from these elements, would 
necessarily desire that he be formed and made as the stars or as 
angels, which are not by nature composed of these elements, 
and whose strength is not weak and frail like man’s; for the 
body of man, as it is known and recognised, is made up of these 
newly created natures and elements, but is select and pre-eminent 
above all mundane bodies. Besides the matter of which 
man is composed, there is in the universe none other so pure, 
so glorious, and pre-eminent, but that of the two bodies— 
angels and stars. ‘Therefore whoever enquires, why his Creator 
has formed him of the natural elements of which he is 
formed, practically wishes that man were not man or human 
being, because had he not been created from these elements, 
he would have been formed like a star, or an angel, or like fire, 
or like the heavens, and such a thought is tantamount to the 
enquiry, why the heavens are the heavens, and the earth the 
earth. Furthermore, I reflected upon the reason why man is 
plagued and chastened with the sorrows and inflictions which 
come upon him, and which get the better of him. Why are not these 
chastisements kept away from him, and why do they not cease 
to exist? I am, however, aware of the fact that they have a bene- 
ficial effect upon him, inasmuch as they correct and conquer him 
in making him receive the truth, and know what is good and 
just. They humble him for the worship of his Creator, keep 
him far from sin, and frustrate all wicked thoughts within him. 
Thus it is said: «He is chastened also with pain upon his bed» 
(Job 33. 19). Again I thought, «Why do heat and cold trouble 
and weaken man, and why do the wild beasts tear him to pieces 
and strangle him, and the reptiles and adders injure him?» I know, 
however, that these also have a salutary effect upon him, since he 


is chastened by them, so as to recognise the attributes of pun- 3 


ishment, and to know the force of the vengeance of his Maker; 
for were he not to taste these bitternesses, and be made cognisant 
of these ills, he would surely not confess to the existence of 
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God’s vengeance and his fear. For this reason his Creator 


quickens his perception by means of these accidents, and there- | 


fore future punishment is likened to heat and flame, as in 
the verse: «For behold the day cometh, it burneth as a furnace» 
(Mal. 3.19). Again, I considered those thoughts and evil inclin- 
ations that incite. man to do evil, and thereby cause his down- 
fall and destruction. But I recognised that the Almighty, exalted 
be His name, has placed such evil inclinations and thoughts 
beneath man’s power and will, so that they shape themselves 
into action according to his desire, and come to pass according 
to his longing; ‘so that he may give to each one its proper 
place, and estimate every thought according to its standard 
and its propriety, by approximate judgment, and the strength 
of his knowledge, which instructs him and warns him respecting 
the right moment of the performance of each action in due 
course. Thus, whenever man desires to eat, his intellect 
Indicates to him that he should eat what is sufficient for the 
sustenance of his body and the improvement of his frame; or 
when one wishes to join his wife, his intellect again instructs 
him as to his requirements for bringing into existence a son 
and heir. It bids him eat and clothe himself, according to 
his requirements, from what is lawful, and then it will be well 
with him, and he will reap a twofold reward. If, however, 
he deviates from the path of reason, partakes and indulges 
in what is forbidden him, his punishment zf/so facto becomes 
increased, and his misfortune doubled. The man who allows 
his reason to override and repress his evil inclination is, indeed, 
a free man, and an heir to the covenant: for his wisdom is 
made manifest. But he who permits his evil imagination to 
rule his intellect, becomes thereby a slave to his evil desires, 
and his folly is made evident. The righteous man is he who 
deals with his inclinations and desires in a right and proper 
manner, as it is written: «The desire of the righteous is only 
good» (Prov. 11.23); whilst of the fool it is said: «For the wicked 
boasteth of his heart’s desire» (Ps. 10. 3). Now I further 
remarked: Since it has been made clear that man is the sélect 
and precious creature of the world, why have there been 
prepared for him grievous punishments and destructive ven- 
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geance by means of the flame never satisfied, like the horse-leech, 
and the flame as inextinguishable as Tophet? I find, however, 
that as a counterpart to these punishments, delights are arranged 
and beatitudes prepared in the Garden of Eden, which shall last 
eternally, as it is written: «He asked life of thee, and thou gavest 
it him, even length of days for ever and ever» (Ps.21.5). Of the 
punishment it is said: «Some to everlasting life, and some to 
shame and everlasting contempt» (Dan.12.2). And since, as these 
joys are announced to man, his heart will be glad, and being terrified 
by the punishments (recorded) he will be sad, (the two together 
influencing him), it will then be well with him. Again, I asked, 
if there is an appointed place for God’s vengeance, and a place 
for his delights, why have the four modes of death, as well as 
punishment with the rod and that of extermination, been de- 
creed against man in this world? And again do 1 reply, that 
these decrees were made for his welfare, and not for his mis- 
fortune. Does not our reason compel us to amputate the finger 
of a sick man that he may recover as a whole? for it is well 
known and clear, that in the case of one whose finger is dis- 
eased, and who fears lest the disease may spread over all his 
body and cause his death, it is advisable to cut off his finger 
by means of a solution, or with a lancet, so that the remainder 
of his body may be healthy. In the same way, our reason bids, 
nay commands the generality of mankind, to consider it right 
and proper—the dictate of reason—to slay a sinner whenever 
he does injury to their work, and mars their prosperity and 
their existence, in order that the remainder may be released 
from him and be delivered from his injury, as it is said: «And 
those which remain shall hear and fear» (Deut. 19. 20). 

XXV. [Also from the writings of the Gaon.] I maintain, 
further, that the Creator does not interfere with the actions of 
-men; His work does not enter into theirs; His will does not 
assist and support their desires, nor does He compel mankind, 
neither with regard to their serving Him, nor as regards their 
disaffection and rebellion. Many forcible arguments may be 
adduced in support of this statement, both from our own ob- 
servation and reasoning, as well as from the words of the Sages 
and the Prophets. For it is well-known and understood by 
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everybody from observation, that man is himself aware of the 
fact that he has the power to speak or to remain silent, to — 
take up a thing or leave it alone, and no third power can 
prevent him from carrying out his desires; that he has, further, 
the power to make his evil inclination subservient to his su- 
perior intellect: wherefore, he who allows his evil inclination to 
get the better of his intelligence, renders himself like an Eth- 
iopian slave, whilst he whose understanding rules his inclination, 
is a free man. Now, by the light of reason, it is evident from 
forcible arguments, that it is impossible for one action to be 
the result of two agents; therefore, whoever maintains that the 
Creator compels His creatures to perform His commands, i. e. 

to the carrying out of some one action, thereby confesses and — 
believes that one action has been brought about and performed 
as the result of two causations; viz: that of the creature and 
that of the Creator. Moreover, if the Creator compelled His 
creatures to observe His commandments and His Law, it would 
scarcely be right and reasonable to command and admonish 
him, for he is compelled to perform certain actions, and being 
under compulsion he would undoubtedly perform them without 
any bidding or warning, since he cannot extricate himself from 
the jurisdiction of the One who forces him to do them. And if 
again the Creator compels His creatures concerning every action 
and every work, it is but right that He should reward the sinner as 
well as the righteous, and grant a goodly return to the sceptic as 
well as to the believer, since each one of them performs every 
action perforce. Our reason again makes the wise man who 
commands two contrary actions, one to build and another to 
destroy, in duty bound to reward the destroyer as well as the 
builder, since they both of them were merely carrying out his 
commands and orders, and the plea of being compelled is al- 
ways received as a reasonable excuse. Again, it is patent to 
everybody that no man can detract from God’s power or weaken 
His might. Nevertheless, if the sceptic should say, I have 
not served my Creator, nor kept His commandments, because 
I was not able to neutralise the power of my Maker, which 
compels me to sin, it is evident that such a plea cannot 
be accepted. Proof of this may be adduced from Scripture, 
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for it is said: «Therefore choose life» (Deut. 29.19). «This 
hath been by your means» (Mal. 1. 9). We are informed, 
further, that God does not lend the sinners aid in committing 
sin, nor does he assist them in their iniquity, for it is said: 
«Woe to the rebellious children, that take counsel but not of 
me» (Isaiah 30. 1). He has further told us, that He does not 
send any false prophets, nor does He desire them, for it is 
said: «I have not sent these prophets, yet they ran» (Jer. 23. 21), 
and there are other similar instances. And in the language of 
Tradition, everything is subjected to the Will of God, except the 
fear of Him, as it is said: «And now, O Israel, what doth the 
Lord thy God require of thee, but to fear the Lord thy God» etc. 
(Deut. ro. 12). 

XXVI. Should one, however, ask: «If what you say is true, 
namely, that God is not the cause of rebellion, how does He 
permit rebellions? Is it right that evil which He does not desire 
to be done, should exist in His world?» We reply, that although 
it is evidently not to the credit of the wise person, who has 
it is in his power to remove it, to suffer anything objectionable 
to remain within his sphere, the objectionable character of 
the thing, however, does not refer to Wisdom in the abstract, 
but exists solely in relation to the ‘man’ who is wise; for 
it is man who hates and abhors that which does him harm, 
and that which destroys his work and causes pain to his 
body, whilst God does not hate anything for His own sake, 
nor on account of the damage or blemish it may cause Him, 
since it is impossible for accident or damage to have any 
power or influence over Him. He has, however, placed these 
abhorrent and hated actions by our side, just because they do us 
harm and injure our bodies, so that when we break loose from 
the yoke of the Unity of God, and do not recognise Him as 
it is our duty to do, we become foolish and stupid; and since 
this is so, it is quite possible that there may be in God’s world 
that which is hated and abhorred by Him. For this reason, sin 
is made abhorrent to us, inasmuch it injures our bodies, destroys 
our form, and causes our wealth and our possessions to perish. 
On the other hand, God has taught us that iniquity is loath- 


some and hateful, in order that we may keep far away from it. 
4 


Me) aes 


Similarly it is said: «Do they provoke me to anger, saith the 
Lord? Do they not provoke themselves, to the confusion of their 
own faces» (Jer.7.19). If, again, one should say, «Since it is 
evident that He knows the future state of things, and that He 
undoubtedly knows that man will sin and rebel, man has not the 
free-will to keep from sinning, for if he did not commit the sin, 
the knowledge of God would thereby be nullified, and (to 
prevent this) man must necessarily commit sin»; we reply, that 
this cannot be adduced as any proof or sound argument, that 
the knowledge of the Creator in every conceivable thing is the 
cause of man’s intention, for man’s actions are not performed 
in consequence of the knowledge of God, in consequence of 
the fact that the Creator is cognisant of what man is about to 
do. Man does not act as a result of God’s foreknowledge. 
Moreover, it is impossible that God’s knowledge of our deeds 
is the cause of them, for if His knowledge of them implied 
the cause of them, everything must have existed of old, since 
He knew of them. We, however, believe, that God is aware 
of everything that exists and of every action, as well as the 
true and ultimate result of each.. He also knows what will 
happen at the end of every action; and as regards His will 
and pleasure, He has in mind and knows beforehand who will 
choose and have delight in Him. And, as regards future 
developments, He knows them to perfection in all their bearings 
and ultimate consequences. 

XXVII. I have again met with some people who ask, why 
God commanded and exhorted the righteous, since He knows 
beforehand that they believe in Him, and perform His will. To 
this query there are four replies. (1) Because God wishes His 
servants to know what He desires of them. (2) Because He 
wishes to double the recompense due to them, and to make 
their reward greater than their works; for if the righteous man 
did according to his righteousness, and served God without 
being commanded, his reward would not be doubled: (3) Be- 
cause if God bestowed upon men reward and compensation 
without their being commanded or admonished, it would .6 
necessary to exact punishment from the sceptic and the one 
who wilfully sins, without any previous warning. Were this 
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the case, the enemies of God would become perpetrators of 
violence; and (4) Because God sought to inform man, through His 
prophets, of that which his intelligence and understanding could 
not inform him, in order that his knowledge might be strengthened 
and his intelligence fortified, so that he might be more careful in 
maintaining the clearness of his wisdom. Thus it is said; «Never- 
theless if thou warn the righteous man, that the righteous sin 
not and he doth not sin, he shall surely live, because he took 
warning» (Ezek. 3. 21). Again it has been asked, what wisdom 
necessitated the mission of the prophet to the one who denies 
God, who does not accept prophecy, and does not believe in 
his Maker? To this question, again, many replies have been 
given. For (1) if God had not sent a prophet to the atheist 
to warn him, to show him the way of truth and God’s Unity, 
he could with justice have said, that if God had sent 
His prophet to him, he would have believed in Him. (2) If 
the Creator had not revealed by means of active workers 
that which is known by wisdom, and had not communica- 
ted that which was concealed from man, and rendered it 
amenable to man’s action, to his intellect and understanding, 
reward and punishment would not have been within the ken of 
man, but only of God. (3) Just as the Creator established 
His Unity in the world, and furnished us with evident and 
perceivable proofs of His truth, and moreover revealed them 
to believers and atheists alike, it is likewise right that He should 
acquaint unbelievers as well as believers with the proofs of 
(the truth of) His Law. And in the same way as God treated 
all His creatures alike respecting their intelligence, power, and 
wisdom, so is it right that He should unconditionally send His 
prophets among all alike. Moreover, it is well known and 
evident, that when man acts without wisdom, he does that which 
is useless and of no advantage to anybody in the world. The 
message of our Creator is, however, different; for in the act of 
sending prophets to the unbelievers, although /AZey have not 


believed in Him, and have not been reproved or chastened, 3 


yet those who are convinced of God’s Unity gain greater faith in 
Him; the righteous benefit by the prophet’s mission, and the 


upright derive advantage from it. Consequently, if no advantage 
4* 
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accrue to unbelievers through the prophet’s admonition, righteous 
believers benefit through it, just as the pious ever bear in mind 
the Flood, the Dispersion of Mankind, and the Wonders performed 
in Egypt, and in consequence of them confess themselves to 
their Creator. It has been further asked, with reference to a 
slave handed over to death, at the instance of God, by way of 
punishment, vengeance, or chastisement, if a violent man or 
an oppressor slay this condemned man, just as Jezebel slew 
the prophets of the Lord, to whom would this action be 
attributed as a sin? We reply, that death is the outcome of 
the pronouncement of God, but that murder has, nevertheless, 
been committed by Jezebel. Therefore, if one is condemned 
to «be cut off» or to death, although his enemy may not 
slay him, yet God will carry out his sentence by other 
means; at the same time, his murderer will receive the 
punishment due to a murderer. Thus, too, if one steals the 
property of him who is condemned to lose it, the loss of 
it is the action of God, but the stealing thereof is the work 
of the thief, for if the property had not been stolen, it would 
have disappeared in some other manner. Consequently, the thief 
is sentenced to punishment for having anticipated the harm 
to be done to him who suffered the loss. We find it related 
of Shemaya and Ahiya, otherwise called Pappus and Lulianus, 
that they replied to the King of Edom in this wise: «We are 
condemned to death by the Heavenly Decree, and if thou dost 
not slay us, many agents of destruction will be empowered to 
deal with us.» 

XXVUHI. Again I have met with people who have asked, 
why David was judged for his trespass, seeing that Absalom 
committed a much more grievous sin than his father, as it is 
said: «For thou didst it secretly» (II. Sam. 12. 12). We reply, 
that respecting the incident here alluded to and narrated by 
Nathan the prophet, there are two sides. The one relates to 
God's action in encouraging Absalom, so that he strengthened 
himself, and stretched forth his hand, concerning which it is 
said «Behold I will raise up evil against thee out of thine own 
house» (II. Sam. 12. 11(. The other relates to Absalom’s 
action and the lust of his inclination, as it is said: «And he 
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shall lie with thy wives» (ibid.). God, however, sought to vex 


David’s mind, and to grieve him, by prefacing the details of 
this incident, and by causing to be narrated to him all those 
ugly facts, so that he might be sorrowful; and this grief was 
destined by God to serve as his chastisement and his punish- 
ment. Again, concerning the history of Sennacherib and Nebu- 
chadnezzar people ask, why did God call Sennacherib his 
rod? as it is said: «The staff in whose hand is my indignation» 
(Isaiah 10.5). And of Nebuchadnezzar it is said: «And I will 
strengthen the arms of the king of Babylon........ when I shall 
put my sword into the hand of the king &c.» (Ezek.30.25). We 
reply and say, that their strength and their support came from 
God, that their dominion and their course of action are called 
by the name of «staff» and «sword», whereas the crime of violence 
and oppression constituted their own misdeeds, and the work of 
their armies, and for their presumption they incurred penalty and 
punishment; it is in connection with this idea that Scripture 
says: «I will punish the fruit of the stout heart of the King 
of Assyria» (Is. 10.12); and «I will render unto Babylon and 


to all the inhabitants of Chaldea all their evil that they have zo 


done in Zion» (Jer. 51.24). Further it has been asked, since 
all events and accidents occur but according to His desire, if 
God sets an evil thing before man, and compels him in 
consequence of the nature of the thing, e. g. to lie, man’s excuse 


is ab initio to hand; the fact of his compulsion should be 25 


30 


accepted 85 8 168. To this question two replies may be given. 
First, It is well-known and manifest that whoever reflects, pond- 
ering over a matter which is forced upon him, e. g. to lie, 
will find an open door whereby to escape in another direction; 
for if a man is careful he will act properly, considering his 
action, examining it thoroughly, and being warned by his religion, 
he will not find it necessary to lie; if he does not act thus, 
he has erred in his understanding, and mistaken his counsel; 
concerning such men it is said: «The foolishness of man per- 
verteth his way: and his heart fretteth against the Lord» (Prov. 
19. 3). Secondly, it is understood and evident, that when a 
man performs his actions according to the direction and dictate of 
the faculty of wisdom and knowledge which is planted within him, 
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he need not necessarily tell a falsehood, for he may be making’ 
use of a term which has a double meaning, one being truer 
in that instance than the other; he, of course, thinking at the 
moment that he is telling the truth, and not minding what 
his detractors may think of his veracity,” as in the case of 
Abraham, who, for Sarah’s sake, said: «She is my sister» (Gen. 
12.13), he thinking in his heart that she was his sister in the sense 
of family connexion, and member of the same covenant. In the 
same manner, we find Lot called «brother». Consequently, no 
charge can be brought against Abraham, for he acted within the 
limits of truth, whilst his enemies (the men of Gerar) thought 
that he had acted falsely. The sin, forsooth, rested with them, 
for they acted improperly towards Abraham, and caused him 
trouble; they should have sought his welfare, for he was a 
stranger, and it is but the proper thing to greet all wayfarers 
with our hospitality; but they did otherwise, asking what he 
had with him, and what he brought, and they sought an occasion 
against him, and it was on this account that they were punished, 
and that vengeance was taken upon them, Scripture informing us 
through Abraham of their wicked action in the words: «Surely 
the fear of God is not in this place» (Gen. 20. 11). 

XXIX. After explaining these things, I am desirous of 
collecting many of the Biblical passages which have given rise 
to doubt on the subject of Free-will. In the first instance, 
we have the confusion arising from taking the restraint 
put upon an act by warning to mean restraint put upon the 
action absolutely. But there is an immense difference between 
these two things: as in the case of Abimelech, at the time 
when God said to him: «And 1 also withheld thee from sinning 
against me» (Gen. 20. 6). People think that God withheld from 
Abimelech the freedom of action that was implanted in his 
system by nature, and rendered his natural powers of performance 
which were engrained in his body null and void; but they do not 
understand that by this passage is meant, that God prevented him 
from sinning by means of a warning, reproof, and over-awing, 
by informing him that she (Sarah) was a married woman, and 
by making him fear to approach her, saying: «Behold thou art 
but a dead man, because of the woman &c.» (ibid.v.3); further 


10 


15 


20 


30 


wm 


3 


Lea 


0 


- 


- 


5 


₪ 


Ur 


Go 
wn 


> telling him: «if thou restore her not, know that thou shalt surely 
die» (ibid.v.7). It was all by way of admonition and reproof, 
but not by deed or direct action: we might say it came about 
indirectly, for he was punished and plagued, since it is said, 
«I suffered thee not to touch her» (ibid. ₪. 6(. This instance 
may be compared to one who divorces his wife, in which case 
he is not allowed to return to her; this prevention takes the 
form of a warning, affecting him after she has become another 
man’s wife. And thus it is said: «Her first husband (who sent 
her away) may not (take her again)» (Deut.24.4). He has the 
power, it is true, to return unto her again, just as anyone else 
can, but he is by law restrained from taking that course owing 
to the command of his God. Similarly, «Thou mayest not 
sacrifice the Passover» (ibid. 16. 5). 

The second point is, that there are passages in which God is 
said to conceal from some sinners the advice which they need 
for their work and success in the world, and to withhold from them 
the hope of self-improvement, and this causes some people to 
think that such restraint and concealment emanate from God, in 
order to conceal and withhold from human beings the possibility 
of their observance of His Law, and of the performance of His 
Word; hence they imagine that perhaps, after all, man is nota 
free agent in what he performs, they adducing the Scriptural 
verse which says: «Make the heart of this people fat, etc.» (Isaiah 
6.10). But we reply thus. This is God’s method. When He 
wishes to punish some of His creatures, He confuses their mind, 
confounds their intelligence, and frustrates their devices, so that 
good counsel and excellent schemes may not lead them to be 
delivered from destruction, but that they may become hemmed 
in and perplexed, so as not to find a refuge in the day of evil, 
and to become like the blind, of whom it is written: «And thou 
shalt grope at noonday» (Deut. 28.29); «They grope in the dark 
without light» (Job12.25). Some fault-finders argue that these in- 
stances just quoted refer to groping about in a figurative sense 
viz:—with regard to the observance of the Law and the command- 
ments; but it is not the case, they are to be taken literally, as 
referring to man’s material success in the world. Similarly, the 
meaning of the phrase «return and be healed» (Is. 6. 10) would 
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be, that they would return from the wars with the enemy, | 
and be released from subjection, and healed from their 
wounds. Thus we find it said with reference to the wars: «but 
he is not able to heal you» (Hos. 5.13). Another subject 
engendering doubt as to man’s choice of action, is that we read 
of God that He confirms the soul of some sinners and hardens 
their heart, so that they should not perish and be consumed at 
one blow. Some 5600675 imagine that this «hardening» and 
«strengthening» of heart is in order that they should not be- 
lieve the commandment, nor hearken to the words of the Law; 
nay, they go further, and add to their scoffing by observing 
that this idea of «hardening» and «strengthening» is applied to 
the heart of man into which his spirit is breathed, for they find 
it written: «And I will harden Pharaoh’s heart» (Ex. 7. 3); 
«For I have hardened his heart» (ibid.10.1); and in the history 
of Sihon: «for the Lord thy God hardened his spirit» (Deut. 
2. 30). But we explain the difficulty thus. God hardened the 
heart and strengthened the body of Pharaoh, so that he might 
not die and perish after but a few plagues. For this reason 
He hardened and strengthened him, until full punishment had been 
inflicted upon him; and so we are informed at the beginning 
of the narrative, «For now I had put forth my hand and 
smitten thee» (Ex.9.15); «but in very deed for this cause have 
I made thee to stand» (ibid.9.16). He did likewise with Sihon; 

He hardened his body and strengthened his heart, so that he should 
not die and perish when he first heard of the fame of Israel, and 
the strength of the fear and terror which they inspired, according 
to the text: «who shall hear the report of thee, and shall tremble 

and be in anguish because of thee» (Deut. 2.25). Again, God 
dealt likewise with the people dwelling in Canaan; He strength- 

ened their hearts to encounter Israel, until the Israelites came 

and exacted punishment from them, as they were commanded. 

And so the woman of Canaan said: «And as soon as we had 

heard it, our hearts did melt» (Josh. 2. 11). She used this 

expression, because it was God’s will to harden their hearts 

against Israel. 3 

XXX. R. Saadya has also written a treatise entitled « Chapter 
on Merits and Faults», and all who would be wise will do right 
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‘in receiving enlightment and understanding from this book. It 
commences by saying, that the Creator has informed us that 
the services which man renders (in the cause of good) being 
strengthened and repeated are called ‘meritorious and righteous 
actions’, while, on the other hand, when faults grow and increase, 
they are called ‘wicked and rebellious’ actions. Now both are 
regarded by Heaven, and laid up for creatures, as it is said: 
«For His eyes are upon the ways of a man» (Job 34. 21). 
And these merits and sins are marked upon the soul by signs, 
and engraven as if with ruled lines, and engrained as if with 
dye. Guilt darkens and blackens the soul, and merit enlightens 
and brightens it. This idea is hinted at by sign and symbol 
in such expressions as:—«He shall dear his sin» (Lev. 24. 15); 
«he shall dear his iniquity» (ibid.5.1); «and sef their heart on 
their iniquity» (Hos. 4. 8). I, Berachya, would further add the 
following as a testimony to the words of the Gaon:—«For though 
thou wash thee with lye, and take thee much soap, yet thine 
iniquity is marked before me» (Jer. 2.22); this expression ‘mark’ 
DMD meaning, the sign and symbol in the sinning soul. Al- 
though these are hidden from man, they are yet revealed and 
laid bare before the Creator of souls, as it is said: «I, the Lord, 
search the heart, I try the reins» (Jer. 17. 10). 

XXXI. The Gaon proceeds: As I understood these matters 
from the explanation of the Prophets, I resolved to seriously 
weigh them in the balance, and to test them in the refining 
vessel of wisdom. I discovered that in real life there are hidden 
crafts and obscure industries, the knowledge of which is hidden 
from the ken of the majority of men; and the consequence is 
that they spoil what is correct in them, and damage them when in 
proper order, until they are compelled, by reason of the 
number of difficulties, to take their instruments and work to 
an expert workman, who is more skilful and proficient than 
they are, for him to examine them, and to put right their defects, 
and to remove their faults; 6. g. the trade of a silver refiner, 
or that of a money-changer, which ordinary men are ignor- 
ant of, but which is understood by experts, who can dis- 
tinguish between pure silver and counterfeit coin. In fine, as 
regards all handicrafts which are delicate, subtle, and difficult, 
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the uninitiated are quite in the dark when it is a question of 
detecting what is genuine from what is false, whereas these 
points are readily known to those who understand their business. 
Now, as soon as these subjects were patent to my mind, and these 
fine points of explanation were clear to me, I added strength 
to the idea which I professed, and set my thoughts upon 
a strong and firm basis, and I was confirmed most stoutly in 
my belief, that although the disfigurements and defects of the 
soul, brought about by reason of the multitude of sins and 
transgressions, are not revealed to mortal eye, because they 
are not grasped by the power of vision, these spots and blem- 
ishes are assuredly recognised by the Creator, because the 
fundamental essence of the soul is an intellectual principle, 
brighter, more brilliant and radiant with light than even the 
brightness of the essence of the stars and the heavenly paths. 
The organ or sensation of sight has no control over it, to per- 
ceive it or its fundamental essence, a fortiori are we unable 
to see the impress which is stamped upon the soul itself, nor 
have we the power to gaze upon its light or shade, whilst God, 
the Creator of the radiant sphere, sees them, and looks upon 
their form, whether fair or dark; and it is on this account 
that Holy Writ frequently draws its parallels for the soul from 
heaven and earth: e. g. «Behold he putteth no trust in his ser- 
vants, and his angels he chargeth with folly» (Job 4. 18); 
«Yea, the heavens are not clean in his sight &c.» and so on 
(ibid. 15.15). Further, the author says, the Creator of the soul 
searches and tries the light which enlightens, by means of which 
He discovers all hidden things, and sees what is hidden in the 
secret treasures. Thus the text: «The spirit of man is the lamp 
of the Lord, searching all the innermost parts of the body» 
(Prov. 20. 27). In speaking of the wonderful and surprising 
matters which are met with in the world, he mentions one further 
point. We observe a person eating from two different prepara- 
tions, One permitted, and the other prohibited, yet his flesh derives 
satisfaction from each of them; we also find him making use 
of two different objects, one permitted, and the other prohibited, 
yet his body derives satisfaction and refreshment from each of 
them. You might, perhaps, infer from this fact that both have 
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one and the same material and origin. It is but that the ignorant 
understand not that the Creator knows unto everlasting, that 
He examines the signs and the marks which are drawn and 
marked upon the soul by man’s actions, on account of that 
which is prohibited and permitted, and that He recognises the 
disturbances of the soul and the accidents which would overrule 
its essential principle. Thus the verse: «Every way of a man is 
right in his own eyes» (Proy. 21. 2). 

XXXII. Further I know, that as long as there is a majority of 
meritorious and righteous actions, and they increase and become 
strengthened in the soul, the soul is illumined thereby, it be- 
comes bright and beaming; as we find: «And his life shall 
behold the light» (Job 33. 28), and again: «That he may be 
enlightened with the light of the living» (ibid. 33. 30). Simi- 
larly, the soul becomes gloomy and dark when sins and trans- 
gressions gain the ascendancy, and become interwoven with it, 
with regard to which it is said: «They shall never see the light» 
(Psalm 49. 19). And so God informs us that the sum-total 
of all the shortcomings and merits (of man) are written in a 
book before Him, as we read with reference to the meritorious: 
«And a book of remembrance was written before him» (Ma- 
lachi 3. 16); and with respect to the guilty it is said: «Be- 
hold it is written before me, I will not keep silence» (Is. 
65. 6). And as I examined these matters concerning which our 
God has spoken, I found them to be right and well; I found 
also that they existed in real life and in man’s experience; for 
it is in man’s own power, and within the possibilities of the 
understanding placed within him, that he is enabled to preserve 
his knowledge and ideas by means of written characters and 
lines which are maintained; he gives every letter a distinct 
sign and mark, and then he collects all the letters and marks, 
and makes syllables and words of them, so as to keep his 
accounts and other necessary matters. If this be the case 
with man, how much more, then, can the Creator of All, 
who is «wise in heart and mighty in strength», preserve 
all our merits and demerits even without a book, writing, or 
document. He nevertheless tells us, figuratively, that He writes 
down all our actions, so that our intellects may grasp the 
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matter, and that we may properly recognise it, seeing that He 
is the Creator of every man’s action, until the time of his 
reckoning comes, «to repay man according to the fruit of his 
doings». Nevertheless, He has not left His creatures in this world 
without the picture of reward for merit and of punishment for 
guilt, so that the sign, prospect, and proof afforded man might 
point to a reward and punishment in the world to come. The 
26'* Chapter of Leviticus has this purpose in view. And thus 8150 
does the Sweet Singer beseech his God to grant him as his inherit- 
ance in this world a portion of that reward, by way of a sign and 
parallel (of those reserved for the after-life), when he prays: «Show 
me a token for good» (Psalm 86.17). Thus, also, after Scripture 
has given a list of the curses in the section beginning, «And 
it shall come to pass if thou shalt hearken diligently» (Deut. 28. 1), 
it mentions at the end of their enumeration: «And they shall be 
upon thee for a sign and for a wonder» (ibid. v. 46). Hence 
we may infer that their counterpart, at least a portion of them 
may occur in this world, whilst the majority of them are reserved 
and stored up for the righteous in the life eternal. And thus 
we read: «Oh how great is thy goodness, which thou hast laid 
up for them that fear thee» (Psalm 31.19). Similarly, the crimes 
committed by the wicked are reserved and laid up until the 
Day of Judgment, as it is said: «Is not this laid up in store 
with me» (Deut. 32. 34). 

XXXII. After having prefaced the explanation of these 
matters, I must now dilate upon the various degrees of wicked- 
ness and righteousness, as they are to be found in Holy Writ 
and in Tradition; and I will endeavour to explain them as 
they should be explained. The ‘virtuous’ and ‘guilty’ may 
be said to resolve themselves into ten various degrees, the 
«worthy», «guilty», «pious», «rebellious», «righteous», «wicked», 
the «sinner», «transgressor», «sceptic» and «penitent», the 
eleventh being the one whose qualities are equally balanced. To 
put it more clearly:—A man is called «worthy», when most 
of his actions are worthy and righteous; he is called «guilty», 
when most of his actions are sinful and presumptuous. ‘This, 
of course, is similar to the world’s experience, for every 
object in it is called by the name of the general head under 
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which it falls. Thus scientists call a thing warm, when its 
heat is greater than its cold; likewise another thing is called 
cold, when it is relatively colder than another object; we call 
the body healthy, when it is free from disease; and we call 
another body ill, when its sickness is greater than that of its 
fellow. Holy Writ follows the same method in calling one 
whose merits outweigh his demerits «worthy»; e. g. Jehoshaphat 
and Hezekiah are called worthy men, although they committed 
some sin, seeing that Jehoshaphat is addressed thus: «Shouldest 
thou help the ungodly, and love them that hate the Lord?» 
(II. Chron. 19.2), and Hezekiah is also reproved in the words: 
«But Hezekiah rendered not again according to the benefit done 
unto him, for his heart was lifted up» (Ibid.32.25). On the other 
hand, Jehu is called guilty, although he did away with Baal. God 
likewise called Zedekiah guilty, although he delivered Jeremiah 
from the hands of his enemies. And thus does God act towards 
His servants; He requites them for some of their actions in this 
world, leaving their general account and the majority of their 
actions reserved for payment in the future world—a great 
reward and an abundant requital. This happens so, because 
it is impossible that the righteous will, in the future world, at 
all times experience a continual renewal of bliss in degrees excell- 
ing one another, for each one will find his reward perfect in 
one grade and degree, unchangeable, continuous, and enduring 
for evermore, conformably to the verse in Holy Writ: «These 
shall be to everlasting life, and these to shame and _ ever- 
lasting contempt» (Dan. 12. 2). We are informed that a 
portion of the reward and retribution will be bestowed in this 
world in consideration of a proportion of the good actions and 
the transgressions which men perform, while the general reward 
and retribution are reserved for them in the future world, 
according to their general merits or sins, and thus it is 
written: «Know, therefore, that the Lord thy God, he is God» 
(Deut. 7. 9); and further: «And repayeth them that hate 


him to their face» (ibid. v. 10). We find a parallel to this ex- 3 


planation in the case of Moses and Aaron, who having commit- 
ted but one crime, bore their punishment’s yoke in this world, 
so that they might be able to enter the future world without 
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the taint of sin; for is it not said: «Because ye believed not in 
me to sanctify me» (Numbers 20. 12)? On the other hand, 
Nadab, the son of Jeroboam, performed one meritorious action, 
and received his reward in this world, so that God might exact 
punishment from him in the future world for. all his iniquities; 
the verse saying, «For he only of Jeroboam shall come to the 
grave, because in him there is found some good thing» (J. Kings 
14. 13). According to this line of thought, a man may in the 
main be a righteous person, but having committed several errors, 
he has incurred the punishment of being smitten with chas- 
tisements all his life-time, whilst a man may be wicked on the 
whole, yet having performed several praiseworthy actions, he has 
merited the reward here of passing all his days in pleasantness 
and delight. (The real reward, however, is in the future world). 
This is the meaning of the Talmudic expression: «Every one 
whose merits are more numerous than his sins, receives from 
God such punishment in this world as an atonement for his 
sins, as if he had abolished the whole Law (so that he may 
have his full reward, undiminished, in the next world); whilst 
every one whose sins are more numerous than his merits, receives 
the good things here, as if he had fulfilled the whole Law 
(and forfeits his reward hereafter)». 

XXXIV. Now what we have said applies to one who has 
both merits and sins, and who at the time that he acts meritor- 
iously, does not regret the errors of which he has been guilty, 
and while committing error, does not regret his good actions. 
But as regards one who has done much good and repents of it, 
he has, by that very fact, destroyed his merits, seeing that he 
has repented of them. In this connexion it is said: «But when 
the righteous turneth away from his righteousness, and com- 
mitteth iniquity &c.» (Ezekiel 18.24). So in the case of one who 
has committed many iniquities, and is sorry on their account 
and repents, all his sins are immediately forgiven. Concerning 
him the Scriptures say: «And when the wicked turneth from his 
wickedness, and doeth that which is lawful and right &c.» (ibid. 
33. 19); «None of his transgressions that he hath committed 
shall be remembered against him» (ibid. 18.22). And this con- 
ditional state of things is referred to in Rabbinical literature in the 
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words of the Talmud: «When a man regrets his former course 
of action», Thus we have the case of a righteous man, whose 
righteous deeds are preserved for him by God for ever; if, after- 
wards, he turns away from his righteousness, and repents of his 
goodness, he is justly condemned to receive the reward of his 
(former) merits in this world, and to enjoy the fruit of his right- 
eousness in the present life, and thus His Maker makes it pleasant 
for him in this world, in order to requite him here. Now men 
seeing this, and observing that as soon as he had turned back from 
the worthy course, he commenced to experience here a host of 
pleasures and delights, and that even his ugly actions appear 
beautiful, his sorrow ceases, as well as the toil (incident to the 
acquisition) of wealth, —the result is, that the simple-minded are 
deceived. by his actions; they imagine that these pleasures are 
the rewards for the sins which he has begun to commit, and they 
do not understand that these are really the rewards that were 
reserved for him to be paid in the future world; they are, in 
reality, the reward of his past merits and his former by-gone 
righteousness, which he has regretted and given up. He has, 
in a word, exchanged the reward of one world for that of the 
other. Again, there is the case of the wicked man, the bulk of 
whose crimes is reserved for the Day of Judgment: after a 
time he turns from his wickedness, and abandons his sinfulness 
and repents; he incurs punishment for his sin in this world, 
and vengeance is taken upon him in his present life for his 
trespass, so that his punishment in the future world may be 
cancelled. Now, as soon as he turns from his wickedness and 
repents, and punishments commence to come upon him, and 
sicknesses to have power over him, it occurs that all who see 
him, judging from his actions, are surprised, and think that 
perhaps these punishments are the fruit of the righteousness 
which he is commencing to pursue; but they are misled and 
err in this matter by their imaginings, not knowing that these 
punishments which have come upon him, are the result of his 
former iniquity which he performed. But since he has repented 
of those sins, has forsaken them, and expressed contrition, they 
have no longer been laid up for punishment in the future world, 
and the one who committed them is judged for them in this 
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world. Accordingly, in the light of these explanations, there is 
no further room for the subtlety of doubt and the blemishes of 
error, the hearts of the discerning are strengthened, and their 
faith in the service of God is fortified, as it is said: «Yet shall 
the righteous hold on his way» (Job 17.9). Let not, therefore, 
the one who would find fault complain, thinking that one sin 
can cancel and annul many meritorious deeds, because sin 
has not that power, unless a man repents of the good, after 
having once performed it. It only occurs through his subsequent 
regret at having done some good work, and not in consequence 
of the sin which followed his good action; for one sin cannot 
possibly wipe away the merit of many worthy deeds. Only, 
I repeat, when the author of any iniquitous deed is sorry at 
having done some good previously, in that instance solely can 
that wickedness cancel the former good. Nor can it ordinarily 
be said, that one good deed annuls and cancels many crimes; 
it has this effect nevertheless, when accompanied by repentance. 

XXXV. The reason why I have prefaced this explanation, 
is the following. 1 have found some men who asked com- 
plainingly, If one sin has the power of annulling several merito- 
rious actions, why should not one good deed annul several 
crimes? And if, further, there is power in one act of right- 
eousness to cancel many acts of wickedness, why should not one 
sin likewise annul many acts 01 righteousness? It is on this ac- 
count that I have informed you with reference to this subject, that 
sin and guilt in very truth have this effect:—one good act cancels 
many iniquities, when accompanied by repentance (for the latter); 
and, on the other hand, one iniquity cancels several meritorious 
actions, when it is accompanied by regret for the exercise of those 
former virtues. Further I find, that the righteous suffer punish- 
ment in this world for two reasons; one is, as I have already 
explained, that the virtuous man is punished for small slight 
sins, in order that his reward may be a perfect one in the 
future world. A second reason may be found in the-fact, that 
the righteous man is punished in this world not for his sins, 
but in order that his recompense and reward may be the greater. 
But this is only the case, when he accepts the punishment of 
his Creator with a resignation approaching cheerfulness, because 
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there.is no room in such an instance for the suspicion of any 
profit and advantage to be derived by him, or any apparent 
justification for God’s action. There is, however, a focusing of 
the best part of wisdom, of the beauty of understanding, and of 
the highest utility, at the time when a righteous person receives 
his stroke in silence, and bears the burden of chastisement even 
with thankfulness and acknowledgment; for others will at once 
recognise in such an attitude, that not for nothing has God 
chosen him, and made him great. This is the lesson we may 
learn from the history of Job, from his actions, and_ his 
equanimity in the days of his sickness. But when a man, 
being punished for his sins and transgressions, asks his God, 
why He chastises, and plagues, and distresses him, it is God’s 
way to inform him why He has smitten and chastised him, as 
it is written: «And it shall come to pass, when ye shall say, 
Wherefore hath the Lord our God done all these things unto 
us? then shalt thou say unto them, Like as ye have forsaken me 
and served strange gods» etc. (Jerem. 5. 19). In a case like this, 
there is some satisfaction to be derived by the one who is punished, 
because it is possible for him, hearing and knowing why he is 
punished, to turn from his wickedness and to repent; but when 
a man, having to bear troubles not for any sin of his, asks his 
God, why He has smitten him, it is not the way of God to 
vouchsafe a reply to such righteous person. This is proved by 
the incident in the case of Moses, at the time when he asked 
his God: «Wherefore hast thou evil entreated thy servant» (Num. 
11. 11), and God did not explain the reason to him. Again Job 
asked: «Show me wherefore thou contendest with me» (Job 10.2( 
but God did not inform him. There is some good reason and 
advantage in this; it is that the righteousness of the righteous 
should not appear of little account in the eyes of others, who 
might be tempted to say, that the righteous only remained firm 
believers in their God, and only accepted the chastening effect 
of their troubles, because God informed them, that he will 
ultimately exalt and magnify them, and increase their reward. 
Another proof for the assertion that itis possible for the thoroughly 
righteous man to be punished with troubles for no sin of his, 


but for the purpose of increasing his reward, may be found in 
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the fact that infants are smitten and stricken with illnesses and 
diseases through no sin of their own, for it is clearly imposs- 


ible that sin could have been the cause of their troubles; con- | 


sequently, it is beyond doubt that there will be rewards for the 
righteous one in place of the pain and suffering he has once 
endured, and that-the latter act in the same way as medical 
drugs, which, though bitter, are used for the purpose of removing 


sickness and punishment, (and of preventing them in the future). 


Thus does Scripture testify: «Thou shalt also consider in thine 
heart, that, as a man chasteneth his son, so the Lord thy God 
chasteneth thee» (Deut.8.5); and again, «For whom the Lord 
loveth he reproveth» (Prov. 3. 12). But if you were to raise 
the question, Could not God grant him future reward, and cause 
him to enjoy it, without the agency of punishment and misery, 
we would repeat what we have already said, that God desires 
even to increase his reward, for the reward of the man who 
acts is greater than that of the man who does not act, and 


the quality of the reward (of the former) is better than that ' 


devoid of that pleasantness, which is granted only after the 
experience of trouble and labour. 

XXXVI. I now come to the question, why God is long- 
suffering towards the wicked in this world, and I adduce six 
reasons. First, God knows that some of them will repent 
in the future, and he therefore tolerates them, just as he 
tolerated Manasseh for 22 years, until he remained repentant 
for 33 years, although his was not a complete repentance. 
Secondly, God is aware that a wicked man will beget a (right- 
eous) son; he therefore tolerates him until such time as this 
son is born. Thus he was long-suffering in the case of Ahaz, who 
begat Hezekiah, and of Amon, who begat Josiah. Thirdly, Some 
are tolerated and dealt kindly with in order to reward them 
for the few righteous actions which they have performed. 
Fourthly, God is long-suffering in some instances in order to 
make them the instruments of punishment in the case of the 
sceptic and the wicked, as we find it stated in the case of Asshur: 
«I will send him against a profane nation» (Is. 10.6). Fifthly, Some 
are tolerated for a time in order that greater punishment may 
be inflicted upon them, and that their trials may be doubled, 
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just as Pharaoh was delivered from the plagues, in order to 
be punished at the Red Sea. Sixthly, God’s quality «long- 
suffering» is exercised in consequence of the intervention of 
a righteous man, as we find in the case of Lot: «See, I have 
accepted thee &c.» (Gen.19.21). All this has been gathered from 
the work of the Gaon R.Saadya. | Now when 1 came to examine 
the work of R. Bachya, son of Joseph, entitled «/nstruction con- 
cerning the Duties of the Heart, 1 found therein some valuable and 
good ideas, quite germane to the subject-matter contained in the 
work of the Gaon, and I have added them here. The Gaon, 
R. Bachya remarks: The causes from whence the trials and 
troubles suffered by the righteous in this world proceed, are as 
follows:—Either on account of sin or iniquity, God exacting punish- 
ment from them in this world, as we find: «Behold the righteous 
shall be recompensed in the earth» (Prov. 11. 31); oritisin order 
to increase their reward in the future world, as it is said: «To 
do thee good at thy latter end» (Deut. 8. 16). The object may 
further be, to declare the righteous manner in which such a 
one endures the service of his Creator. Or maybe the punish- 
ment has been sent owing to the sin and transgression of 
his generation, according to the text: «Surely he has borne 
our griefs» (Is. 53.4). Further, an otherwise righteous person 
may have had the power of preventing the wickedness of 
his contemporaries, but he neglected this duty of restraining 
them, as it is mentioned in the case of Eli, who did not 
restrain his sons. But, as regards the kindnesses shown by 
Heaven towards the wicked, this must be for the good which 
they have done, God giving them their reward in this world 
of theirs, as the Targum-Onkelos paraphrases the verse: «He 
repayeth them that hate him to their face» (Deut. 7.10):—«He 
requiteth his enemies during their lives for the good actions 
which they have performed, in order to cut them off» (sc. from 
reward in the life hereafter). If may, however, be, that God’s 
kindness to a wicked person is a sort of deposit, until God gives 
him a righteous son, who shall be deserving of the kindness 
shown his father, as it is stated: «He may prepare it, but the 
just shall put it on» (Job 27.17); or again: «To the sinner he 
giveth an occupation, to gather and to heap up, that he may 
*ף‎ 
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give to him that is good before God» (Eccles. 2. 26). God’s 


mercy may be the cause of a man’s destruction, as it is said 


with reference to «riches kept by the owner thereof to his hurt» 
(ibid. 5. 13); or it may bring about his repentance, or it 
may be sent, owing to the merit of his ancestors. Now 
should it be argued, that we see many righteous men who only 
earn their daily bread through the greatest toil, whereas it 
comes to many of the wicked without the least trouble what- 
soever, we reply that the prophets have already raised the same 
question, when e. g. they asked: «Wherefore doth the way of 
the wicked prosper?» (Jer. 12. 1); «Wherefore do the wicked 
live?» (Job 21. 7); «Thou holdest thy peace when the wicked 
swalloweth up the man that is more righteous than he» (Hab- 
akkuk 1.13); or, as the last of the prophets says, in language 
which he applied to his own generation: «Yea, they tempt God 
and are delivered» (Malachi 3. 15). On this head, however, 
God does not vouchsafe any reply to those who enquire. What 
we do know is this: that «As for the Rock, his way is perfect» 
(Deut. 32. 4); and any one who lays to heart the reasons to 
which I have already adverted, will have sufficient knowledge 
to work out the answer for himself. 

XXXVII. To return to the words of the Gaon R. Saadya (on 
God’s attribute «long-suffering»). The Gaon says, that Jeremiah 
asked his God to tell him why he was long-suffering to the 
wicked, but that it was not out of impatience, or by way of 
complaint, that he asked: «Wherefore doth the way of the wicked 
prosper?» (Jer. 12. 1). And God informed him that it was 
owing to the very reason which I have placed under my fifth head, 
viz:—to increase their punishment and redouble their pain, and 
this is the reason given at the end of the passage: «How long 
shall the land): mourn?» (Jer. 12. 4). The Gaon goes on to 
say, that man’s heart should not be perplexed, nor his mind 
disturbed in consequence of the words: «One sinner destroyeth 
much good» (Eccles. 9.18); nay, he compares him toa fly which 
has fallen into a vessel of oil, and causes it to smell badly, as 
it is said: «Dead flies cause the ointment of the perfume to 
send forth a stinking savour» (ibid. 10. 1). This is, in reality, 
the explanation of the natural effect. There are some men, whose 
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merits and sins are equally balanced; for example, a hundred 
meritorious actions and a hundred sins; the consequences being, 
that if he adds one sin to the hundred, he is called a wicked 
man, and his merit is gone; while if he adds one good action, 
he is called a righteous man, and his reward is increased. 
It is in this sense that the foregoing verses have to be taken. 
I will now explain the remaining degrees. The «pious» man is 
he who has always been accustomed to practise one command- 
ment, which he has kept uniformly throughout his life. And 
although he may have added or diminished in his observance 
of other commandments, he yet never failed in the observance 
of that particular duty; for instance, one who has always taken 
upon himself never to neglect prayer, or never to neglect 
honouring his parents, etc. Concerning such a man our Rabbins 
say: «Whoever performs one commandment will be benefited, 
his days will be prolonged, and he will inherit the land:»—an 
expression which may be said to apply to one who had made 
16 a point to carry out some one special commandment, like 
the honouring of one’s parents etc. But one who alternately 
flies from one commandment to another, sometimes observing 
it, and at other times neglecting it, is not called a «pious» man. 
The «rebellious» is he who denies a certain commandment all 
his lifetime, and he is called by the Rabbins a «renegade». What 
is meant is this. There are some men who are accustomed to 
regard an unimportant precept as important, whilst they regard 
a truly stringent ordinance as of slight consideration; for 
example, a man may deem the restrictions entailed by the law 
concerning «usury» burdensome, because they are hard, or a 
man may treat with contempt the dietary laws, and allow himself 
every latitude in their observance,—such a one is called a «rebel». 
A man is called «righteous», when he keeps all the command- 
ments and fulfils all the statutes, never sinning throughout his 
whole life. Such a one is called a «thoroughly righteous» man. 
And in spite of the fact that some people imagine that there 
is no man to be found in the world who has never sinned, 
I maintain, that if such a man were a real impossibility, it follows 
@ priori that man would not have been enjoined to fulfil all 
the commandments; and since he has been so commanded, a 
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‘«thoroughly righteous» man is possible in the world. And if a 
the counter-reply were made: What about the words: «Surely 


there is not a righteous man upon earth, who doeth good and 
sinneth not» (Eccles. 7. 20)? we would say, that this verse refers 
but to the choice and power of acting, viz:—that just as a 
man has the power to do good, since he has the control of 
his action, so he has the power to do evil, as he has full control 
over his action. The righteous man, accordingly, chooses to 
do what is righteous all his days, while the «sinner» makes 
short work of, and treats as trifles the observance of such easy 
affirmative precepts as those regarding the «Fringes», the 
«Phylacteries», the «Tabernacle», the «Shophar» 610. He is 
called «stubborn», who transgresses the negative precepts, e. g. 
the prohibitions concerning a «decaying carcase», «a torn beast», 
and the like, or the prohibition of «divers stuffs», although 
these are classed among the less important precepts; and the 
reason we know them to be of less importance, is on account 
of the leniency of the punishment for their transgression in 
this world. Such a man is said to transgress a negative precept. 
As for the «transgressor», he is the one who commits crimes 
for which the punishment is excision at the hands of God, 
or death at the hands of the tribunal of the people (Beth-Din), 
as in the case of an adulterer, or a Sabbath-breaker, or one 
who partakes of food on the Day of Atonement, or one who 
eats leavened bread on the Passover, and so forth. The «sceptic» 
is one who denies and disbelieves in a Creator as the Source ~ 
of all things, which may show itself in three different ways. Either 
he serves some deity besides the Creator, as Baal, an idol, or the 
sun and moon, contrary to the command: «Thou shalt have 
none other gods before me» (Ex. 20. 3); or (his scepticism evi- 
dencing itself in an entire negation of any belief whatsoever), 
he serves neither God, nor any other being, nor believes in 
the distinction between falsehood and truth, as Scripture states 
in some other connexion: «They say unto God, Depart from 
us» (Job 21.14). Or he may question the Unity of God, keeping 
His Law, maybe distracted by doubt and uncertainty, fulfilling — 
it not in a true and righteous manner; the consequence. being 
that he persuades himself into it by his mouth, while his 
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inward thoughts render his belief a vain thing. This is the 
meaning of the verse: «But they flattered him with their mouth, 
and lied unto him with their tongue» (Psalm 78.36); «But their 
heart was not right with him» (ibid. v. 37). 

XXXVII. Nevertheless, all such sinners may obtain atone- 
ment for themselves when they repent, with the exception of 
the one concerning whom Holy Writ says: «For the Lord will 
not hold him guiltless» (Ex. 20. 7). It is impossible to forgive 
a person unless he has been punished, but as soon as he 
repents, he will receive his punishment in this world, so that no 
penalty will await him in the future world. The tenth is the 
«penitent», the character of repentance being four-fold:—the 
abandonment of a-sin, regret at having committed it, confession 
by word of mouth, and the resolve to avoid it in future. To 
explain these terms more fully. The sinner’s repentance must 
begin by his abandoning that very iniquity of which he was guilty; 
afterwards, he must truly regret all the evil actions. which he 
has performed; then he must confess his sin; and after his 
confession, he must take upon himself that he will never again 
repeat that sin. Now all these four elements of Repentance 
are included in one Sciptural passage referring to penitence. 
It is the following passage in Hosea )14.1--2( «Return, O Israel, 
to the Lord»: when it says «Return», the lesson is taught us 
that we should turn, which means that we should abandon 
our course of iniquity; when it says «for thou hast stumbled» 
(ibid.), we learn that we should have an inward regret at our 
guilt, and that we should reflect that our sins have proved 
unto us a wretched stumbling-block. When the Prophet 
continues: «Take with you words» (ibid. v. 2), it is to impress 
upon us the necessity for confessing our sin with our lips, and 
seeking God’s mercy and pardon to wipe it away. Lastly, «Take 
away all iniquity and accept our gratitude» (ibid.); this suggests 
that, in return forGod having pardoned us, we will thank Him and 
say: «Good and upright is the Lord, therefore will he instruct 


sinners in the way» (Psalm 25. 8). By means of these four stages 3 


the act of repentance is consummated. Now, as regards my 
own people, I have no fear that they are ever likely to transgress 
any but the fourth stage, viz:—-that though they may undertake 
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not to sin any more, they might yet break this condition; for 
I earnestly believe and trust, that on the day of their Fast, they 
truly do make up their minds to forsake their iniquity, that they 
do make a full confession, and repent of their actions; the only 
fear that remains is, lest they be conquered by the desire to 
repeat the guilty act. It is for this reason that our Rabbins 
have taught us how to act, so as to prevent a recurrence 


of sin. They say: A man should despise this his world, and 


call to mind the day of his death; he should regard the con- 
tumely of his own soul, reflecting upon his own sinful actions, 
and realising his difficulties; he should think within himself, how 
to-morrow the members of his body will be separated, and his 
bones disjointed, how he will be borne to the grave, and 
how the worm and reptile will be his master. He should, 
furthermore, ever remember that, at a future time, he will have 
to stand in judgment before the Supreme King of Kings, the 
Holy One. All such sources of grief and sorrow he should have 
present in a collected form, so as to be able to read them at 
any time, in order that he may be thereby affected. And when 
once his heart is touched, he will be sure to despise this world 
of his, and in despising this world, he will despise all his sins 
in his contempt for life and the world, and thus will his repent- 
ance be complete. It has, therefore, been the habit of our Sages 
of old on the Day of the Atonement, to read such penitential 
prayers as afflict the heart and touch the soul, so that, at their 
recital, our evil inclination might become subdued. 

I have now to explain this one point. Suppose a trans- 
gressor is repentant, having carried out every detail, and his 
heart is at one with his God, then, by virtue of his repentance, 
his iniquites are naturally forgiven. But supposing he turns 
from his righteous acts, and commits sin and _ transgression, 
surely his present wickedness does not neutralise and cancel 
all his past repentance. What happens is this, that his first set 
of iniquities is blotted out, and all that stands to his account 
are the more recent iniquities, those of which he has been guilty 
subsequent to his act of repentance. In the same way, in the 
case of a man who repents and afterwards commits iniquity, 
even if this were to go on a hundred times, only those sins are 
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written against him, which were done subsequent to the time of 
his having repented. 

Now all transgressions may be atoned for, provided a man 
does not ad initio argue within himself, «I will commit a sin 
and then repent it»; but in every act of repentance, a man must 
solemnly take upon himself not to repeat that sin or iniquity. 
And although it is stated: «For three transgressions of Israel, 
yea, for four, I will not turn it away» (Amos 2.6), it is not 
there the question of repentance, but of annulling the punish- 
ment, and removing the retribution. Take, for example, the 
message which God sent unto a portion of mankind bidding 
them return unto him, and that unless they did return, he 
would send the sword, pestilence, and famine among them. He 
would send his message unto them three times, and if they re- 
pented the first, second, or third time, he would turn away from 
the fierceness of his anger, and would annul the evil decree; 
but, as soon as the evil decree would once be sealed against 
them, say on the fourth occasion, were they even to turn away 
from their evil paths, and do penance, it would be of no avail, 
but they would be punished in this world. These are the words 
of the Gaon R. Saadya. And 1, Berachya, will in all humility 
adduce indisputable evidence in support of his statement from the 
words of Elihu, son of Berachel, which he spoke to the sick 
man, who was stricken down with illness upon his bed:—«Then he 
openeth the ears of men, and sealeth their instruction» (Job 
33-16); in fact, the whole chapter until the words: «Lo, all 
these things worketh God oftentimes with man; To bring 
back his soul from the pit, to be enlightened with the light 
of the living» (ibid. vv. 2g—30). According to the words of 
the Gaon, the repentance and the righteousness which persons 
perform after the decree of judgment has been sealed, will stand 
them in good stead in the world to come, helping to deliver them 
from the judgment of Gehinnom. 

XXXIX. In the words of the Gaon: Under seven circumstances 
a man’s prayers are not heard. /irst, the prayers of a man 
whose judgment is already sealed, are not heard. This view is 
supported by the history of Moses, our Teacher: for as soon 
as the decree was pronounced, that he was not to enter the 
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land of Israel, although he besought God, God was not moved 
by his entreaties, as he himself says: «And I besought the 
Lord» (Deut. 3. 23); but his request was not granted, and 
he was answered: «Speak no more unto me of this matter» 
(ibid. ₪. 26). Secondly, one who prays without devotion, as it 


is said: «But they flattered him with their mouth, and lied | 


unto him with their tongue» (Psalm 78. 36); «For their heart 
was not right with him» (ibid. v. 37). 27/00, one who does 
not regard the words of the Law, it being stated: «He that 
turneth away his ear from hearing the Law, even his prayer 
is an abomination» (Prov. 28. 9). Fourthly, the one who 
does not attend to the cry of the poor, as Scripture remarks: 
«Whoso stoppeth his ears at the cry of the poor, he also shall 
cry, but shall not be heard» (ibid. 21.13). 20/20, He who is 
an oppressor, or robber, or eats that which is prohibited: 
«Whoalso eat’ the flesh-or my peoples. jcc then shall 
they cry unto the Lord, but he will not answer them» (Micah 
3. 4). Sixthly, He who prays without purity and cleanliness: 
«Yea, when ye make many prayers, I will not hear, your hands 
are full of blood» (Is.1.15). Seventhly, He whose iniquities have 
got the upper hand, and whose backslidings have grown in 
strength, and he prays without having repented, thus:—«But your 
iniquities have separated between you and your God, and your 
sins have hid his face from you, that he will not hear» (Is. 
59. 2). Again, «As he cried, and they would not hear; so they 
shall cry, and I will not hear» (Zech. 7. 13). Now it is right 
that we should know, that whereas sins generally may be ex- 
piated by repentance, there are three kinds which cannot be 
expiated, for in the case of two of the three, there is no poss- 
ibility of rectifying the evil done, whilst for the third there is 
a way of atonement possible, as I shall explain. First, as regards 
one who leads the multitude astray by instructions which are 
contrary to the spirit of the Law, his sin cannot be expiated, 
for the simple reason that he cannot undo the mischief he has 
done, and he must consequently bear upon his shoulders the 
sin of the multitude. Concerning him the Scriptures say: «Whoso 
causeth the upright to go astray in an evil way, he shall fall 
himself into his own pit» (Prov. 28.10). Secondly, his sin cannot 
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be forgiven, who slanders his neighbour, and reviles and reproach- 
es him with a reproach concerning a matter of which there 
is no suspicion of his having been guilty. The reason is, that 
he cannot withdraw the impression caused by the reproach which 
he has brought upon his neighbour, as it is said concerning him: 
«Lest he that heareth it revile thee, and thine infamy turn 
not away» (Prov. 25. 10). Thirdly, he who clings to the 
proceeds of violence and robbery, and does not give them up 
to their rightful owners. The sin of such a person can only 
be expiated after he has restored the stolen property. Of him 
Holy Writ says: «Then it shall be, if he hath sinned and is guilty, 
that he shall restore that which he took etc.» (Lev. 5. 23, ]6. 4]). 
And again: «If the wicked restore the pledge, give again that 
he had robbed etc.» (Ezekiel 33. 15). If it, therefore, happens 
that the owner of the thing stolen is dead, the thief must restore 
it to the heirs of the deceased, as we find: «Unto him to whom 
it appertaineth shall he give it in the day of his being found 
guilty» (Lev. 5. 24, [6.5]). And should he have no heirs, the 
thief must declare it public property, or devote it to sacred 
purposes. I have further to explain, that the sins which cannot 
be expiated until after the punishment for them has been in- 
flicted in this world, are four in number. First, false-swearing, 
concerning which it is said: «For the Lord will not hold him 
guiltless, that taketh his name in vain» (Ex. 20.7). Secondly, 
The shedding of innocent blood, as it is said: «For I will cleanse 
their blood that I have not cleansed» (Joel 4. 20 ]3. 21[(. Thirdly, 
Committing adultery with the wife of one’s neighbour, thus: 
«He that goeth to his neighbour’s wife... .. shall not be 
unpunished» (Prov. 6. 29). Fourthly, Giving false testimony, 
«A false witness shall not be unpunished» (Prov. 19. 5). With 
regard to these iniquities, if the perpetrator is repentant, God 
will punish him for them in this world by means of a light 
punishment (he cannot go scot-free), since with reference to them 
it is said: «he shall not go unpunished»; but by this means 
he shall hereafter be delivered from the judgment of Gehinnom. 
' But in the case of one who does evil to his neighbour by 
cursing, or reviling, or inflicting a bodily harm upon him 
by means of a blow, or causing him some disfigurement, 
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his atonement depends upon his obtaining forgiveness from 
his neighbour, for as soon as his neighbour pardons him, 
God iso facto forgives him. We find this exemplified in the 
message of Joseph’s brethren: «So shall ye say unto Joseph, 
forgive, I pray thee, now» etc. (Gen.50.17). The one who has 
sinned towards his neighbour should, further, confess his sin to 
his neighbour three times, as it is said with respect to Joseph: 
«Forgive, I pray thee» (ibid.), But what is to be done should 
the injured man have died? In this case the offender has to 
declare three times in the presence of ten men, «I have sinned!» 
and he must confess his sin to them three times, in the same 
manner as he would have done, had the injured man been still 
alive. The offender must next prostrate himself three times 
before the person whom he has injured; and having acted thus, 
though the injured party may not be willing to pardon him, his 
offences will be forgiven, for he has found forgiveness in the 
sight of his Maker. 

XL. I say further, that there are three meritorious actions 
which are rewarded in this world, even though the one who 
performs them may go the length of denying the existence of 
God. One of them is, ¢he honouring of one’s parents, ב1‎ connex- 
ion with which command it is written, «that thy days may be 
long» (Ex. 20.12). Even though such a son be an atheist, he 
will yet have peace of mind in this world. 

Secondly, Consideration for God's creatures is the source 
of a goodly portion in this world, even though a man denies 
his Creator, since it is written: «Thou shalt in any wise let the 
dam go, but the young thou mayest take unto thyself, that it 
may be well with thee, and that thou mayest prolong thy days» 
(Deut. 22. 7). Thirdly, Just and straightforward conduct of 
business, in conformity with the command: «A perfect and just 
weight shalt thou have» (Deut. 25.15), is repaid by peace of mind 
in this world, even though a man be an atheist. ‘These virtu- 
ous acts are thus rewarded, because «well-being» and «long- 
life» are promised in connection with them: and to the afore- 
mentioned persons will accrue all the goodly promises, which 
God has undertaken to bestow upon him who serves Him; 
and though, in other respects, he may not deserve them, yet 
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God will fulfil them unto him in this world, as we find with 
Jehu: «Thy sons to the fourth generation shall sit upon the 
throne of Israel» (II. Kings 15. 12). This was the result of 
a decree once determined; although he and his sons sinned, 
yet the good that had been decreed was fulfilled in his case. 

There are three injunctions concerning which Scripture uses the 
phrase: «And it would be sin in thee» (Deut. 23. 21), They 
are:—«Delay in the payment of vows», «Withholding a loan from 
one’s fellow-man», and «Detaining the wages due to a person». 
Now one should not think, that as the words «And it would 
be a sin in thee» (ibid.) are written concerning them, they are for 
this reason to be considered as the precepts to which are affixed 
the words, «he shall not go unpunished», the result being, that 
the one who is guilty in respect of them incurs the penalty in 
this world. This is not the case; and, therefore, it is not proper 
to imagine that they cannot be atoned for by repentance, for 
delay of vows is an offence committed against God, and he 
can well forgive the sin of delay when the vow is paid. Also 
when a man thinks better of it, and lends unto his fellow-man, 
he will be forgiven; and when he restores to the hired workman 
his wages, God will be gracious unto him. Thus, in these several 
instances, there will be no punishment administered. 

XLI. I will now explain that there are five degrees of 
repentance, each degree being higher than the other. First, he 
who repents in the days of his youth, while in the full enjoy- 
ment of his powers, while he has the opportunity to commit 
evil, and during the time that wickedness is easily accessible 
to him, while he has the desire to follow it, and moves in the 
sphere in which he was wont to do wrong; this is the highest 
degree of repentance, concerning which Holy Writ says: «Cast 
away from you all your transgressions, whereby ye have trans- 
gressed, and make you a new heart and a new spirit» (Ezek. 
18. 31). To the second degree belongs the one who repents 
in the days of old age, at a time when his vigour does not 


support him, and his inclination does not lead him to gratify 3 


his former desires, and he does not frequent the haunts in which 
he was accustomed to sin. Concerning him it is said: «Turn ye 
unto him from whom the children of Israel have deeply revolted» 
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(Is. 41. 6). The third degree is the case of one who has 0% ₪ 
repented, until he has been called to account by means of some 
terrible reproof and some powerful rebuke, and has been terrified 
by the fear of death and destruction, as we find it stated in 
the case of Nineveh: «Yet forty days, and Nineveh shall 
be overthrown» (Jonah 3. 4). Fourthly, he who has only 
repented after some of his punishment has come upon him, 
and some of God’s retribution has lighted upon him, as we 
read about the children of Israel: «Turn again unto the Lord, 
the God of Abraham, Isaac, and Israel, and he will return 
to the remnant of you that are escaped» 86. (II. Chron. 
30. 6). To the fifth class belongs he who repents upon his 
death-bed, who makes his confession and says: «I have sinned!», 
in which case his sin is immediately forgiven, as it is said: 
«Yea, his soul draweth near unto the pit» (Job 33. 22); «he 
prayeth unto God, and he is favourable to him» (ibid. v. 26). 
And thus were our Sages accustomed to address a man who 
was on the point of death, with the words «Confess!», and he 
would say: «I have transgressed, I have sinned, I have com- 
mitted iniquity; may my death be an atonement for all my short- 
comings!» In having explained all these degrees, it will easily 
be seen that there still remains one degree, viz:—that of the 
man whose good and evil deeds are equally balanced. For 
such a man there is commiseration; he is reckoned in the company 


of the righteous, as God’s kindness and the power of his mercy 


have been made known unto us in three ways. First, we are 
told, that He in His mercy receives the prayers of those 
who return, and that He forgives their iniquity, as it is said: 
«And let him return unto the Lord, and He will have mercy 
upon him» (Is. 55. 7). Secondly, that He in his mercy answers 
in the time of trouble, and removes the weight of those who 
are oppressed, as it is written: «In wrath remember mercy» 
(Hab. 3. 2). Thirdly, that He hath pity with those whose 
failings are equal to their merits, and with 61056" who have | 
neither merits nor faults, as it is written: «Gracious is the Lord 
and righteous; yea, our God is merciful» (Psalm 116.5).~ And 
our Rabbins, further, explain the words «plenteous in mercy» 
(Psalm 86.5) to mean, that God inclines towards mercy; if 
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both sides of a man’s character are equally balanced, He in- 
clines towards the side of mercy. It therefore follows, that there 
are in reality but two classes of men, viz:—that of the righteous, 
and that of the wicked, as implied in the verse: «Then shall 
ye return, and discern between the righteous and the wicked» 
(Mal. 3. 18). 

XLII. In concluding this subject, I will just explain one 
point. There are some qualities, which, when exercised are 
considered more valuable and praiseworthy in some persons 
than in others, whilst their opposites are considered worse. in 
some persons than in others. This is what I mean. The service 
of the righteous, and their righteousness, are more precious in 
the eyes of God than those of others, as we find: «Rejoice in 
the Lord, O ye righteous; praise is comely for the upright» 
(Psalm 33.1); on the other hand, guilt and error in the case of 
wise men are looked upon as worse and more intolerable in the 
sight of God than in the case of fools, as we find: «For both 
prophet and priest are profane» (Jerem. 23.11). In the same way, 
as regards the conditions of worship and prayer; their conduct 
approaches more the ideal of a commandment, when performed 
in a sacred place, than when performed in an unconsecrated 
or defiled spot; as Holy Writ says: «For in mine holy mountain 
in the mountain of the height of Israel» (Ezek.20.40). On 
the other hand, transgression, iniquity, and error, committed 
in a-holy place, are more grievous and abominable before God 
than if they were committed in a place of a different char- 
acter, as we find: «Yea, in my house have I found their 
wickedness» (Jerem. 23. 11). Again, the fear of God, abstin- 
ence (Nazaritism), and humility in youth are good and pleas- 
ant before God, more so than the same qualities in older 
persons; as we find: «And of your young men for Nazarites» 
(Amos 2.11). On the other hand, pride and haughtiness in the 
aged are evil and unbearable in the eyes of God, more so than 
the same qualities in youths, and so it is written: «Strangers have 
devoured his strength and he knoweth it not; yea, grey hairs are 
here and there upon him, and he knoweth it not» (Hos. 7. 9). 
Faith and uprightness, as found among the poor, are more 
satisfactory and more praiseworthy in the eyes of God than the 
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same qualities in other people, as Holy Writ says: «Better is 
the poor that walketh in his integrity» (Prov. 28. 6). On the 
other hand, robbery, violence, and theft, at the hands of the rich, 
are worse and more reprehensible in the sight of God than the 
same vices among the poor, as is shown in the passage beginning 
thus: «And there: came a traveller unto the rich man» etc. 
(II. Sam. 12. 4). Further, helping our enemy and doing him 
a kindness, are good and pleasant in the eyes of God: 
«For if a man find his enemy, will he let him go well away? 
wherefore the Lord reward thee good, for that thou hast done 
unto me this day» )]. Sam. 24. 20). On the other hand, to 
inflict injury upon a friend, and to do him violence, displease 
Heaven in a greater degree than if the injury were done to 
an enemy; and a support for this view may be found in the 
words: «He hath put forth his hands against such as were at 
peace with him» (Psalm 55. 21). 

Again, meekness and humility are more acceptable to God 
when coming from a chieftain or a noble than from an ordinary 
individual, as we find: «And the man Moses was very meek» 
(Num. 12. 3). On the other hand, pride and arrogance in the 
poor and needy are worse and more evil before God, and are 
even more detestable, than the same offences in great people, 
as we find: «When vileness is exalted among the sons of men» 
(Psalm 12. 8). Violence and robbery at the hands of leaders 
are evil in God’s sight, as it is written: «To devour the poor 
from off the earth» (Prov. 30. 14). And it 1% particularly 
reprehensible when such violence is exercised against men of 
learning, or against a person who is a persona grata in the com- 
munity, as we find it stated: «For I know how manifold are 
your trangressions, and how mighty are your sins, ye that afflict 
the just, that take a bribe, and that turn aside the needy in the 
gate from their right» (Amos 5.12). A greater degree of wicked- 
ness than this, is to inflict violence and injury upon a number of 
people; e. g. robbing a thousand men of a thousand pieces of 
silver, is more grievous before God than robbing five hundred 
people of the same amount, inasmuch as there is a greater number 
of victims who have suffered through his violence; for, «By reason 
of the multitude of oppressions they cry out» (Job 35. 9). It is 
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even a worse crime to transgress and be guilty on those holy 

days, specially selected and set aside for the atonement of iniqui- 
ties, as it is said: «Behold, in the day of your fast ye find your 
own pleasure» (Is. 58.3). Nothing is more beautiful and praise- 
worthy in the sight of Heaven than the charity (righteousness) 
and kindness evinced by the poor, as the verse says: «Better 
is little with the fear of God» (Prov. 15. 16). But it is a better 
thing still, to refresh (give pleasure to) those who are 
thirsty. Compare the passage in Joel (2. 14—16), in which the 
words occur: «Let the bridegroom go forth of his chamber 
and the bride out of her closet». Our God has, accordingly, 
commanded us to offer unto him our firstfruits or firstborn, 
the beginning of our produce, and the choicest of our possess- 
ions, and to pray to him at sun-rise; for such actions and 
services are of the best sort we can render, and are regarded 
by us as valuable; and they will become the crown of our glory, 
when we thus offer unto Him the first of our ingathering, 
according to the words: «And all your choice vows which ye 
vow unto the Lord» (Deut. 12. 11). 

XLIU. Having finished the explanation of all these 
matters, I must now show which is the right and which the 
wrong way as regards thought and imagination. And I say, 
that first thoughts and ideas, whether for good or for evil, 
crime, and transgression, are taken into account. When man 
stops them, and prevents them from growing in his heart, he 
receives credit, and it is accounted righteousness unto him 
for thus suppressing his thoughts, as it is written: «Let 
the wicked forsake his way, and the man of iniquity his 
thoughts» (Is. 55. 7). But if he inclines his heart after his 
thoughts, and he takes the almost practical step of deliberating 
on them, as to the manner in which he can carry out that 
wicked action, then, even if he does not perform the evil 
which he had in mind to perform, there nevertheless rests upon 
him the sin of thinking of it, and the trespass of reflecting upon 
it; it is true, the sin which attaches to its actual performance 
is not his, for between the thought of sin and the act of 
committing it, there is yet a sharp distinction to be drawn; (but 


evil thoughts have to be reckoned with), for it says: «Evil 
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devices are an abomination to the Lord» (Prov. 15.26). Now 


the only sin in the world, the mere thought of which entails_ 


punishment upon a man, without his having acted it out, is the 
sin of scepticism, denying and dealing falsely with regard to 
God; for in this case, even though he has not actually been 
guilty of idolatry, but entertained a suspicion of doubt as to God’s 
existence or His Unity, he has, by the mere thought of it, incurred 
the penalty, according to the text: «That I may take the house 
of Israel in their own heart, because they are all estranged 
from me through their idols» (Ezek. 14.5). And I, Berachya, 
will add the following undoubted evidence to corroborate this 
assertion, although the words of the Gaon need no support. We 
find: «And thou Solomon, my son, know thou the God of thy 
father, and serve him with a perfect heart, and with a willing 
mind; for the Lord searcheth all hearts, and understandeth all 
the imaginations of the thoughts» (I. Chron. 28. 9). This verse 
has reference to this very subject, viz:—the Unity of the 
Creator. I have to add, that the teachers and interpreters 
of the Law may be classed under four heads. First, we have 
those who teach and interpret according to legal tradition 
and according to the Text, basing everything upon its true 
foundation, and every text upon its true signification. In 
the case of one who acts in this manner, his teaching has 
already taken firm hold of his heart in truth and uprightness; 
and by this very act, as well as by his skill in imparting it, he 
has carried out to perfection the Will of his Creator, for which 
he will receive a goodly reward from Him. Concerning such 
a man the Scriptures say: «If thou seek her as silver, and 
search for her as for hid treasures; then shalt thou under- 
stand the fear of the Lord» (Prov. 2. 4—5). Now to the 
second class belongs the one who endeavours with might and 
main to act in the manner just described, but he has not the 
ability and skill to attain, according to his heart’s desire, that 
high standard of dialectics, nor does he possess the knowledge 
necessary to expound the Scriptural text or the practical legal 
decision in a proper manner; such a person receives no reward, 
but, at the same time, he is not accounted a sinner. But the 
man who interprets the laws, and of his own accord (though without 
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evil intent) introduces false matter not commanded by God, he 
may there and then be compared to one of the false prophets; 
his sin, in fact, corresponds to theirs, concerning whom it says: 
«Woe unto the foolish prophets, that follow their own spirit, 
and have seen nothing» (Ezek. 13.3). While, fourthly, he who has 
thoroughly examined and investigated, tested and reconciled 
himself to the Unity of the Creator, and yet wilfully introduces 
some rebellious or mistaken view of his own, is undoubtedly 
the same as the sceptic, and judged like those who evolved 
the false theory, that a certain angel had created the world, 
because the Bible uses the expression: «Let us make man in 
our image» (Gen. 1..26). Concerning such people we read: 
«For they speak against thee wickedly, and thine enemies take 
thy name in vain» (Psalm 139. 20). 

XLIV. Further, every judge who chastises and punishes at 
his discretion, in order to make a fence round the Law and a 
hedge round the Commandment, will have the merit due to a 
righteous action, as our Sages say: «A court of Justice (Beth- 
din) may chastise and inflict a punishment not expressly stated 
in the Law, as long as the object in so doing is not to trans- 
gress the Law, but in order to make a fence round about it». 
But if a judge castigates and punishes of his own accord, so 
as to pervert justice, to take a bribe, or to share in the spoil, 
he has thereby destroyed his soul, as it is said: «Also to punish 
the righteous is not good» (Prov.17.26). Further, if ignorant 
people, who have learned neither the Torah nor the Mishnah, 
nor have served (sc. learned men), being unable to study 
and to read the Text, enquire of the Sage and follow his 
instructions, and keep the ordinance according to his direc- 
tions, they incur no guilt, as we find: «The lips of the 
righteous feed many» (Prov. 10.21). But if they do not 
follow his advice, they incur the charge of indolence, and are 
guilty of sin. Concerning them it is said «A scorner loveth 
not to be reproved» (ibid. 15. 12). Again, the poor have no 
excuse or pretext acceptable to the Creator, for neglecting their 
prayer, or being slothful in their religious duties, or not fulfilling 
that which has been commanded them. If they are busily en- 


gaged in trying to provide the means of their sustenance, 
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and are preoccupied in endeavouring to earn their livelihood, 


no charge of sinning can be leveled against them, until they — 


have finished their work and yet not discharged their 
obligations as regards Prayer. Should, however, their neglect 


in this respect be due to any other cause, the result of — 


their laziness, or. of their afflicted and depressed condition, 
they will receive the punishment they deserve, as we find in 
the chapter in which the words occur: «He delivereth the 
poor in his affliction» (Job 36.15). Nor can any latitude be 
allowed in respect of these rules to the sick, nor to those 
suffering from some malady, to encourage them in murmuring, 
crying, and indulging their whimsical spirit in the days of 
their illness against their Creator; nor can they be permitted to 
speak as if there were something wrong in the lot they are 
called upon to bear; to do so would be to draw down upon 
themselves further punishment, as it is stated: «And they have 
not cried unto me with their heart, but they howl upon their 
beds» (Hosea 7. 14). There are, further, no extenuating circum- 
stances in the case of drunkards and inebriates; every sin and 
transgression committed by them is as amenable to punishment 
as ordinary cases; for the Rabbins say: «A drunkard’s purchase 
is a legal purchase, and his selling a legal sale; if he has 
committed a sin involving capital punishment, he is put to death ; 
if he incurs stripes, we inflict them upon him». As regards 
those who are punished at the hands of the nations, these have 
no right to chafe under their captivity; and Israelites, enslaved 
among the peoples of the world, have no right to complain, and 
to enquire of their Creator, as to the reason why He has delivered 
them into the hands of the nations; rather let them silently and 
calmly bear their lot with resignation, for their present servitude 
is taking the place of the punishment to which they might be 
sentenced on the Day of Judgment. ‘Thus it is said: «Let him 
give his cheek to him that smiteth him; ... for the Lord will 
not cast off for ever» (Lam. 3. 30, 31). : 

XLV. Those sinners, again, who have repented, and then 
afterwards lapsed into sin, will find their repeated attempt at 
repentance beset with difficulties, and their action is well 
characterised as being like «as a dog that returneth to his 
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vomit» (Prov. 26.11). Concerning them our Sages have said: 
«He who says, I will sin and then repent, will not have the 
chance of carrying out the resolve to repent». Moreover, who- 
ever depends upon the Tenth day of Tishri to effect atonement 
for him, should know that it is not the Day itself that atones 
for iniquity, if there be no attempt at repentance. This is what 
our Sages mean when they say: «Lest you might think that the 
Day of Atonement atones for both those who truly repent, as well 
as for those who do not, the limiting particle (אך)‎ is employed 
«Howbeit on the tenth day» (Lev. 23. 27), to suggest that only 
those who truly repent are pardoned». Further, those who mislead 
others, and cause them to err, will not have the chance of the 
reward of merit, nor will their repentance be perfect and accept- 
able to Heaven; which is hinted at in the verse: «How trimmest 
thou thy way to seek love» (Jerem. 2. 33). Again, those who 
teach according to the prescribed rules, and instruct according 
to law, and direct men according to the straight path, these will 
not incur guilt, nor will their merit be for nought or lost; surely 
«My foot hath held fast to his steps, I have not gone back 
from the commandment of his lips» (Job 23. 12). In fine, 
I know full well, that even if I should endeavour to adduce 
further supports, and collect further proofs for my contention, 
it would entail unnecessary weariness to present more general 
rules for prosperity in life: surely, what I have already said, is 
sufficient for the reader, if he makes up his mind to study the 
subject; and God will render him worthy of being numbered 
among those who wisely seek the ways of truth. All this I 
have gathered from the work of the Gaon R. Saadya. 

XLVI. I will now add some of the remarks made by the 
Gaon and great Dayan, R. Bahya. Man, says he, is composed 
of soul and body, and there are two methods he adopts, both of 
which cannot be deemed praiseworthy; one tends to destroy 
combinations which exist in this world; namely, when he detests 
and omits to cultivate it, to find an interest in its problems, 
its chances, and accidents, and he therefore leaves its sphere, 
and betakes himself to the realms of higher thought. The second 
method adopted by man tends to destroy man’s objects both in this 
world and in the world to come, when he pursues the pleasures 
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of the world and sinks into the depths of bestial desire, and 
relaxes the cords of reason. God, however, in the greatness ~ 
of His goodness and mercy towards man, has thought fit to 
charge him with the word of command, by means of which 
his ways will be established in two worlds, both in this world, 
and in the next, by means of which he will draw the line 
between reason and desire; and this is none less than the 
Law which is constant, and the testimony which is clear, both 
from without and from within; it has the power to divorce a 
man from his lust in this world, and to preserve his latter end, 
as it is said: «Incline thine ear, and hear the words of the 
wise». «Have I not written to thee excellent things in counsels 
and knowledge» (Prov.22.17,20)? Further he says: «As regards 
the man who withholds his soul from the enjoyment of the 
good things of this world, from eating and drinking, from 
clothes and dress, from sexual connection, from conversation, 
from going about to earn his living, such a course may fall under 
two heads, it may either be pursued for Heaven’s sake, or for 
the world’s sake. The heavenly element it contains, which draws 
him on to fear God, the honoured and revered One, and to despise 
this world is praiseworthy, and for this he will receive a goodly 
portion. This is the man of whom it is said: «The heart of 
the wise is in the house of mourning» (Eccles. 7. 4). Now for the 
material element which the above-named course contains. Ifa 
man’s object is to keep his property, as he is miserly, and he denies 
himself every good thing, so as not to reduce his money, or 
so that people may praise him, and say that he despises the 
world, his mind not being bent upon any higher object, such a 
person is to be blamed, for he does violence to his own soul; 
he acts in this manner simply to gratify his own desires, and his 
very love of the world. Nay, adds the author, he who ostensibly 
despises the world for the sake of the world, may be compared 
to a man who endeavours to extinguish fire with straw. Upon this 
very subject, the love of the world, R. Solomon Ibn Gabirol 
writes, that there are seven things which a man should love in 
this world. First «Thou shalt Jove the Lord thy God» (Deut. 
6.4). Aman, endowed with feeling, should Jove himself, as it 
is said: «For he loved him as he loved his own soul» (I. Sam. 
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20.17). I mean, of course, that he should keep himself far 
from anything that would be injurious, and that he should never 
depart from the threshold of the fear and service of God. 

A man should Jove his relations, as 16 is said: «Now Israel 
loved Joseph» (Gen. 37.3); «And Jacob loved Rachel» (Ibid. 
29. 18). A man should Jove his native land, according to the 
words: «But thou shalt go to my country and unto my kindred» 
(ibid. 24. 4). We should Jove our fellow-man, as David said of 
Jonathan: «Thy love to me was wonderful» (II. Sam. 1. 26). 
A man should /206 his household: «As a loving hind and a 
pleasant doe» (Prov. 5. 19). We should Jove wisdom, for 
«Whoso loveth wisdom rejoiceth his father» (ibid.29.3). Other 
kinds of love incline towards lust; but he who causes his reason 
to subdue his desire, will have his actions praised. A _ wise 
man once wrote to another on the subject of suppressing one’s 
sinful desire, as follows: «Thou shalt not attain what thou 
lovest, until thou hast endured much from what thou hatest, nor 
shalt thou be freed from what thou hatest, until thou hast en- 
dured much from what thou lovest». 

XLVII. To return to the subject-matter of the Gaon R. Saadya, 
chief of dialecticians. I intend to give you an epitome of 
his Jengthy treatment of the subject, without however omitting 
any important point, for so my heart prompts me, lest in its 
present form his disquisition become tiresome to the reader. 
I trust that you will not judge me harshly for having done so, 
as the motive is good. 

The Gaon composed a treatise, which he called: «An expla- 
nation of the laws regarding 7/6 soul’s true essence». At the 
commencement of his ‘explanation’, he says: God has told us by 
means of His servants, the Prophets, that He formed man’s soul 
to be resident within him, when He created all the other 
formations of his body; that He joined them together for a 
certain term and an allotted time; and that when this term and 
allotted time are complete and ended, God then separates 
and divides them one from the other; the bodies being pre- 
served in the treasury of the Creator, until such time as the 
number of souls shall be complete, which God in His infinite 
wisdom had agreed to create and form. As soon as the tale 
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of the number of created souls shall be completed, God will at 
once join them a second time, and restore those very souls 
to their own bodies, and bring them together again. 

In confirmation of the truth of this matter, the prophets have 


performed in the sight of the people signs and wonders, so that — 


we are compelled to believe and accept them. 

I shall begin to elucidate this subject with all the keenness 
of intellect and sharpness of understanding that I am able to 
command in explaining the case clearly, for Ihave met with a 
number of clever men who attempted to interpret this abstruse 
subject, and yet all are at variance as to the truth of the soul’s 
essential character, all are in doubt as to the knowledge of 
what it really is; in fact, there is a great diversity of opinion 
among them on this head. 

Now the Gaon has tested their arguments, has weighed them 
in the balance of understanding, and has found that they may 
be classed under eleven categories, and that they are all 
visionary, and devoid of any value. 

What I have done has been to explain and reproduce what 
the Gaon thinks to be the true aspect of the case. 

XLVUI. The Gaon says, It is clear to us that the soul is 
created and renewed, just as other substances are created and 
renewed; and this renewal is the creation of something out of 
nothing, in a subtle and wonderful manner; for as it is impossible 
that there should be a substance prior to and apart from the 
Creator, it necessarily follows that all objects must be created, 
and the soul is one of them, as it is written: «And formeth the 
spirit of man within him» (Zech. 12. 1). Hence the soul is 
something created, and it is a pure essence, a substance which 
is bright, simple, very fine and pure, illuminative in a higher 
degree than the heavenly spheres and bodies generally. It is, 
therefore, the seat of the intellect and the understanding. I 
arrive at this conclusion by the aid of two mighty and power- 
ful fundamental principles. In the first place, reason itself 
proves it; because we see the signs of its working, and we 
can judge from the great wisdom and the breadth of counsel 


which it displays independently of the body itself (lit. from behind 


the veil of the body). Further, we see that the body deprived 


un 


10 


15 


20 


25 


30 


35 


- 
unr 


3 
כ 


ו 





of these faculties is powerless to produce those extraordinary 
manifestations, at the time when the soul is separated from it, 
and it is cast to the ground without wisdom and understanding. 
Hence we infer that these faculties of wisdom and understand- 
ing emanate from the soul, and not from the body; and, 
therefore, if the soul were merely a portion of the earth’s 
portions, it would not be able to effect those results, and would 
not be cognisant of the wonderful departments of knowledge. 
And if it were but part and parcel of the spheres, it could not 
be of an intellectual character, for the heavens have not the 
power of utterance, speech, or understanding, The second 
principle upon which I found my conclusions, is derived from 
the verse of Scripture which speaks of the pure and upright 
soul illumining and brightening, as the light of the firmament and 
the stars: «And they that be wise shall shine as the brightness 
of the firmament» (Dan. 12. 3). To this I add, that wicked 
souls will not shine as the stars: «Behold he putteth no trust 
in his holy ones . . . . how much less one that is abominable 
and corrupt» (Job 15. 15,16). JI am justified in making this 
deduction as regards the pure soul and the purity of heaven, 
for Scripture singles out for comparison something special in 
the heavens, for no other purpose than to show that the two things 
compared are one and the same in respect of their essence and 
origin, and the comparison of these two objects but strengthens 
and confirms the Wise man’s statement:—that ‘that which hath an 
upward tendency rises, while that which tends downwards descends’ 
(Cf. Eccles.3.21). I, further, know from several considerations, that 
the soul gains its knowledge out of itself, and not by reason of 
the body. First, knowledge and wisdom cannot possibly emanate 
from the body, because the body has not this power. Further, 
because I find that the blind man uses the expression: «Thus 
I saw in my dream»; and since a blind man does not see 
through the medium of any bodily organ of sight, he must 
needs do so by means of some spiritual organ—his soul; and 
it is just on this account that some ignorant folk err, when 
they say that the soul is a bundle of sensations, and the seat 
of the senses where they meet, mingle, and join together. 
But things are not as they say, for the soul it is which gives 
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strength to the sensations, and power to the senses, so that they 
be perceived, and it is impossible for the soul to be the power of 
sensations itself. Further I know, that the soul can effect nothing 
except in conjunction with the body, just as it is the law of all 
created things that they can do nothing without the aid of some 
instrument. And it-is in consequence of the soul’s conjunction 
with the body, that the three faculties become possible, viz:—the 
faculties of desire, understanding, and passion. The Bible gives 
three different names to these three faculties, «nefesh» (soul), 
«ruah» (spirit) and «neshama» (breath). «Nefesh» implies 
desire, and informs us that man has desire and passion; as in 
the phrases: «because thy soul desireth» (Deut. 12. 20); «So that 
his soul abhorreth dainty food» (Job 33. 20). «Ruah» (spirit) 
implies anger, to show that man has anger and wrath, as we 
find: «Be not hasty in thy spirit to be angry» (Eccles. 7. 9); 
«A fool uétereth all his anger» (Prov. 29. 11). The name 
«Neshama» (breath) implies understanding, teaching us that man 
has knowledge and understanding: «And the drea‘h of the Al- 
mighty giveth them wxderstanding» (Job 32.8); «And whose 
breath came forth from thee» (ibid.26.4). And it is on account 
of these faculties that some people say, that the soul has two 
phases (consists of two parts), one in the heart, and the other 
in the remaining parts of the body. So far the words of the 
Gaon R. Saadya. 

XLIX. As R. Abraham Ibn Ezra has some good and clear 
points on this subject, I add them here. According to him, the 
«soul» (Nefesh), is the vegetable nature resident in the liver, which 
enters into the composition of every living being; from it are 
derived such feelings as the desire for food and sexual connexion. 
The «spirit» (Ruah) resides in the heart, and upon it depend 
man’s life and movement: when this spirit, which is like the 
air, departs out of man’s body, he dies; this is the nature 
which gets the upper hand in us, and is prone to anger. As 
regards the «breath» (Neshama), this is the highest endowment, 
its faculties residing in the brain; it is on this account that it 
is continually searching after that which may help it to acquire 
the knowledge of God’s actions. Now, according to the state- 
ments of these authorities of ours, combined with that which I, 
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Berachya, have learnt from the scientific work which I have 
rendered into Hebrew from a non-Jewish source, I have come 
to the conclusion, that, fundamentally the seat of the «Neshama» 
is, in truth, in the brain; and that, for this reason, man has 
been created erect in stature, so that the «Neshama» should 
point to Heaven, and thus have before its view, and ever present 
to its gaze, the place from whence it derived its origin. And 
when the desire of man would be about to get the better of 
his reason, prompting him to perform deeds which should not 
be done, then Recollection, proceeding from the «Neshama’s» up- 
ward glance, would intervene to forewarn him, even to restrain 
him from that unhallowed action, unless he permit his baser 
nature to coerce him. Every sensible person will control his 
bodily wants in such a manner, as to fit in with the necessities 
of the «Neshama»; for unto such as walk on fours, that 
«Neshama» has not been granted, they having been created 
for the sole purpose of ministering to man’s wants, either as 
food, or to do the work man demands of them. 

If, however, man were but an animal walking on all fours, 
his «Neshama» would become affrighted, defiled, and rendered 
unclean by reason of its grovelling in the dust of the earth. 

Now as long as the working and faculties of the «Neshama» 
are manifest in the brain, the organ is termed «WVeshama»,— 
the word itself being derived from the term Shama-yim 
(heavens), for thereupon it keeps its gaze fixed. We know 
also that the power of the «Neshama» is felt throughout the 
body; and if its chief seat be in the brain, it is because there 
are nerves ramifying from the brain, and spreading through the 
body, which are more sensitive than other nerves; of such are 
those that supply the organs of sight and hearing: for, surely, 
the members of the body have of themselves no sensation. 

It is also true what R. Saadya has said, that the word 
«Neshama» often stands for «understanding», but he did not 
explain himself fully; I will endeavour to do so. 

It is well known, that when we use the word «wisdom» with 
regard to man, we refer to those forms and images which are 
stored up in the back-part of the brain; «knowledge» consists 
in the coalescence of sensations in the cerebral cells in the 
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frontal portion of the brain; whilst «understanding» refers to 
that form of intelligence which is mid-way «dcfween» knowledge 
and wisdom: in reality the words «Tebunah» and «Binah» are, 
etymologically, derived from בֶּין‎ «between». All these forms of 
intelligence, in fact, have their origin in the nerves of the 
«Neshama». 2 ‘ , 
This is the rule for your guidance—the name of the 


noumenon varies according to the phenomenon; when, for 


example, its phenomena are manifest in the liver, the «Neshama» 
is called «Vephesh» (soul), because the ultimate source whence 
the desire grows is in that organ, the word «Nephesh» being of 
the same root as the form ופשתם‎ (u-phish-tem) in the clause: «And 
ye shall go forth and grow» etc., in the sense of ‘increasing’, ‘being 
over and above’. When, again, the «Neshama’s» manifestations 
are in the heart, (and this organ is more susceptible of the 
powers of the «Neshama» than any other bodily member, and it 
is on this account that all the members are subservient to the 
heart), then we attribute those phenomena to the «Ruah» 
(spirit), for the movements of which man is capable during 
life are derived from it, and it is on account of this «movement» 
that the «Neshama» is called «Ruah» (spirit). 

These two terms «Ruah» and «Nephesh» are equally applicable 
to both man and beast, for their powers are visible even in 
those who walk on fours, as the Bible testifies when it states: 
«Let the earth bring forth abundantly the living mephesh» 6. 
(Gen. 1. 23). But the «Neshama» in its ultimate form, dumb 
animals do not possess; some instincts which are offshoots 
and derived from the «Neshama», they have; these lead them on 
so that they reach their destination when they wish to feed in 
the grazing field, and they remember the spot whence they 
came and whither they are going. Man alone possesses the ulti- 
mate form of the «Neshama», for the Creator breathed it into 
his nostrils as the breath of life, and placed it below in the 
brain, from whence it is once again to return unto-the God 
who gave it. 

I have culled all this information from the learning of the 
Greeks, which had been translated into other languages by 
certain non-Jews; I have redeemed it from the hand of the 
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stranger, and have given it a purer turn of my own, and 
incorporated it in this work. 

L. I will return to the words of the Gaon, our Teacher. 
He remarks as follows: Having learnt that each soul has three 
faculties, we find that two other attributes are added by 5 
Scripture, viz:—that the soul is something «special», and that it 


is «living». By «living» we mean, that, according to God’s will, 


it never dies: by «special» is indicated, that it has no equal 
among all the creations, either in the world above or below. 


Now it is evident that the nerves and vessels (lit. members) in 10 


5 


the human frame all ramify from the heart, and that through 
their agency proceed our sensations and susceptibilities, although 
there are vessels (lit. members) ramifying from the brain, and 
the centre of which is not in the heart, but these latter belong 
to what is called the spinal cord of the body. It is in conse- 
quence of this close connexion between heart and soul, that 
Scripture everywhere joins the two terms, as in such phrases: 
«with all thy heart and with all thy soul» (Deut.6.5). I have 
already remarked that virtue illumines the soul, and guilt 
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darkens it, as it is said: «Light is sown for the righteous» 20 


(Ps. 97. 11); «The light of the righteous rejoiceth» (Prov. 
13. 9). It is God who examines and tries the soul, since 
He is its Creator, and He therefore understands its action, and 
discerns its productions. The process is compared in Holy 


Writ to that of one who refines silver or gold, in order to 25 
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remove the dross and baser metal from them, and thus leave 
them pure and unalloyed, thus: «I will refine them as silver 
is refined, and will try them as gold is tried» (Zech. 13. 9). The 
soul of man is tried and refined in a similar manner at the 


hand of its Creator; the goodly soul resembles gold purified, 30 


is bright and lustrous, high and exalted, as it is said: «For he 
knoweth the way that I take» etc. (Job 23. 10); guilty souls 
are like the dross or coarse metal which is black and dark, 
base and rejected, «Refuse silver shall men call them» (Jerem. 
6. 30). 3 
But I must add that there is a possibility for these bedarkened 
souls, as long as they reside in the human frame, to become 
pure, brightened, and cleansed; this is the function of Repen- 
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tance, which has a meaning only for the living man: but, as 
soon as his soul departs from him, and there is the dissolution — 
from the body, there is no possibility of its ever being able to — 
purify and cleanse itself, for the hope of man is gone, and 
his expectation cut off, as the Bible testifies: «When a wicked 
man dieth, his expectations shall perish» (Prov. 11. 7). 

Now suppose someone were to argue and say: Would it 
not have been better for the soul, had God left it separated 
from the body and alone, for in that case it would have 
been at rest, and released from those chances of guilt and 
defilement, to which it is now prone. Our answer would be 
as follows: Had God left the soul in a state of separation, and 
existing apart from the body, it would not have been able to 
attain any reward or happiness, nor would it have had the 
chance to gain everlasting life, or the delights of the future 
world; for such rewards are but its heritage when it has per- 
formed deeds of worthiness, and carried out the Will of its 
Creator, and this is but possible while soul is joined to body. 
In fact, it was specially assigned to the body, in order that by 
means of this conjunction, its action and powers might be 
completed, and brought to a head, 

It is the same, for instance, with fire; it can only make 
itself visible or show its effects, when it is in contact with some 
other substance outside of itself. So the soul, if it were left 
alone and unattached, could do nothing whatsoever: and if 
this be the case as regards the soul, surely the body left to 
itself would be unable to do anything. 

LI. After these introductory remarks, it is my intention to 
explain that soul and body taken together form one agent and 
doer, or are partners in every act, as we read: «And the Lord 
God formed man of the dust of the ground, and breathed into 
his nostrils the breath of life» (Gen. 2. 7). They are both, 
therefore, equal in judgment as regards recompense, for they 
were created and received their new life in one and the same 
moment. 

On this subject many people have gone wrong, and_-their 
minds have become perturbed. Some think that reward and 
punishment apply to the soul alone, others to the members of 
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the body alone. The former base their view upon such 


- Scriptural expressions as: «If any soul sin» (Lev. 5. 1); 
«The soul that committeth a trespass» (ibid. v.15); «The soul 


that sinneth» (Exod. 18. 20); and they infer from such ex- 
pressions that all actions are referred to the soul, and not to 
the body. But they ignore the fact that the Bible employs 
equally such phrases as: «The soul that toucheth» (Ley. 7. 21); 
«(The soul) that eateth of the flesh» (ibid.), when there is 
no question of these acts being performed by the body and 
not by the soul, though this latter word be used. Those people, 
on the other hand, who refer all action to the body alone, 
base their opinion upon such clauses as: «All flesh shall come» 
(Isaiah. 66. 23); «And let all flesh bless» (Psalm 145. 21); but 
they do not understand that such expressions include both the 
device and knowledge of the soul, as well as the action and 
effect produced by the body. This is, in truth, the method 
adopted in the Bible; sometimes it mentions the soul, and 
sometimes it mentions the body alone, and at other times it 
refers the working of the soul and the body to one member. 
Thus: «Her feet abide not in her house» (Prov. 7.11); «And she 
worketh according to her desire with her hands» (ibid. 31. 13); 
«And mine eye abideth in their provocation» (Job 27.2); «Cannot 
my taste discern mischievous things» (ibid. 6. 30). Having 
now explained this subject according to common-sense, I shall 
adduce support for this explanation from the works of Tra- 
dition. Our Sages remark: If man should imagine that body 
and soul could mutually free each other from the sentence 
of justice (each throwing the blame for wicked action on the 
other), his plea would remind one of the parable of the king 
who had a park in which he placed two keepers, one lame 
and the other blind, and the rest of the story. 

So far from the work of the Gaon R. Saadya. And this is 
what R. Solomon Ibn Parchon writes in his book. The Creator 
has formed three different kinds of creatures, angel, man, and 
beast. To the angel he granted knowledge without evil incli- 
nation;- to the beast he gave inclination without knowledge, 
and it is consequently not punished for its actions. As regards 
man, however, he is a complex being, inasmuch as there 
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enter into his composition knowledge and inclination. If he 


be a worthy example, and suffer his understanding to judge 


his desire, he becomes like unto an angel, for he has conquered 


his inclination, which even an angel is not called upon to do, 
as it has no inclinations; should he, however, not prove 
himself worthy, then he becomes lower than even the - beast, 
for the beast has no knowledge or understanding to keep 


it from evil, whilst man has knowledge, and it hath not availed | 


to guard him from evil. 

LII. Having said thus much, 1 must explain what is meant 
by the limit of the duration of man’s life and years. God has 
informed us that He has created the soul to be in conjunction 
with the body for a limited space of time, as we find: «The 
number of thy days I will fulfil» (Ex. 23. 26); «Behold thy 
days approach that thou must die» (Deut. 31. 14); «When thy 
days be fulfilled» (II. Sam. 7. 12). Possibly God may add to 
that limit of time, possibly he may deduct from it. But I 
do not say that the addition or deduction refers to the true 
limit which is known by Divine wisdom, that is the ‘ultimate 
limit determined by him, for such expressions as addition and 
subtraction do not apply to the truth of God’s knowledge; when 
we use such expressions as regards time and the limit of man’s 
existence, we mean the ultimate limit of man’s strength and 
power, with which God has endowed his body, and by means 
of which the body lives and exists. This is the explanation of 
this matter. It is well-known and clear that when God first 
creates man, He gives him power and strength, by means of 
which he is able to live many or few days, and when that 
strength and power which are found ‘to exist in the 
human being are exhausted, there supervenes «the end of the 
life of man». But God is aware at the creation of man, whether 
He will ever in time to come strengthen and increase that 
native power, so as to add to the limit of that man’s existence 
and cause him to live longer. He is equally aware whether 
He will weaken that power, make, it poorer, and lessen it, so 


that it will not even exist and hold out until the limit of-time 


is reached, to which his natural power and strength would 
ordinarily have brought him, and thus the allotted time of man 
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would be diminished. It is in this manner that we believe in 
the idea of adding to, or subtracting from the limit of existence: 
we understand it to mean, that God, who formed man, also 
gave him an allotted time, knowing all the while that He 
would add to his years, or diminish from them; the 00 of a 
man’s life meaning, therefore, the ultimate limit to which he 
would live; and this is known to his Creator. For instance, 
let us imagine that God has created N. N. (Reuben), and given 
him power to live for seventy years. But He also knows that 
in the future the force of that vital power will become weak 
and lessen, so that the limit of his life will be reduced to 
forty years. Or the reverse; suppose He had given him power 
to live forty years, but He knew that He would at a future 
time increase the vital power and add to it, so that he might 
live on for seventy years. In this manner we have to believe 
that man’s allotted term of existence is subject to the idea of 
subtraction or addition. Proof that our lives may be lengthened 
or shortened may be found in the following examples from 
Holy Writ: «The fear of the Lord prolongeth days» (Prov. 
10. 27); «And I will add unto thy days» (IL. Kings 20. 6); 
«That thy days may be long» (Ex. 20. 12); and with respect 
to the wicked: «And the Lord smote all the firstborn» (ibid. 
12. 29); «But the years of the wicked shall be shortened» 
(Prov. .סז‎ 27); «And those that died by the plague» (Num. 
25.9). Now, in the last example, if those who are mentioned 
as having died by the plague had come to the end of their 
years in the ordinary manner, they would not have incurred 
the plague as a punishment for their sin, nor could the plague 
have been stayed thtough the intercession of Phineas. We also 


notice the verse «The Lord shall smite him, or his day shall : 


come» etc. (I. Sam. 26. 10). 

Now I do not mean to assert, that the life of every 
righteous man will be prolonged, nor that that of the wicked 
will be cut short, but that the prolongation or diminution of 


the term of life depends upon the Will of the Creator, and 3 


upon the deserts of man. Accordingly, every righteous man 

whose years have not been added to, will have something 

additional added to his reward in the world to come. The 
/ 
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whole chapter of Ecclesiastes, beginning with the words: «To 


everything there is a season, and a time to every purpose,» 


(Eccles. 3. 1) points to this idea. So far the explanation of 
R. Saadya. But I am anxious to make the subject clear, so 
that every reader may be able to understand it. : 

It is well-known and understood that every man has a -- 
time to live, according to the amount of animal heat and 
moisture with which he has been endowed by natures If that 
heat is not turned into strange fire, and that moisture into 
strange moisture, which is the opposite of natural; and he clings 
to the fear of God, and does His Will, then the Creator can, 
by force of the vital principle, strengthen the heat and moisture 
in their due proportions, and, under these conditions, the man 
will live beyond his allotted time. This is the meaning of such 
phrases as: «The fear of the Lord prolongeth days» (Prov. 10. 27); 
«And I will add unto thy days» (II. Kings 20. 6); «But the 
years of the wicked shall be shortened» (Prov. 10. 27); «In 
the midst of his days shall they leave him» (Jerem. 17. 11); 
«The Lord shall smite him, or his day shall come» etc. (Sam. 
26. 10). We have, in the last example, the case of a man who 
dies by plague or in war, and who consequently did not die on his 
day, on the day determined for him according to the natural 
qualities of his. animal heat and moisture, for an extraneous 
accident carries him off. We further find: «Why shouldest 
thou die before thy time?» (Eccles. 7.17); «Lest he die 


in the battle» (Deut. 20. 5). I have gathered this from Ibn - 


Ezra. 

LUI. To return to the words of R. Saadya. In what 
manner does the departure of the soul from the body take 
place? Our Rabbins inform us, that the angel sent by God 
to separate the soul from the body, is revealed and appears 
to man in the form of pale fire full of fiery eyes, like crystal, 
grasping a drawn fiery-red sword in his hand, and, as the hour 
of death arrives, this angel appears to man as though in the 
act of striking him with the sword; when man beholds this, he 
becomes frightened and terrified, his soul flies away, and his 
spirit departs, while his bones become loosened. So say our 
Rabbins. Now when I reflected upon the words of Holy Writ, 
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I found a support for their statement. For our ancestors 
have informed us, that at the time of the plague in Israel, 
they saw an angel standing with drawn sword; and we read, 
that when an offering was brought: «The Lord commanded 
the angel, and he put up his sword again into the sheath 5 
thereof» (I. Chron. 21. 27). And a further proof in support 
of the fact that the body of angels is formed of greenish fire, 
_ may be found in the words: «As for the likeness of the living 
creatures, their appearance was like burning coals of fire» 
3 (Ezek.1.13); and that their entire body was filled with eyes, is 10 
supported by the words: «Full of eyes round about» (ibid. 10. 12); 
and there is further evidence that the eyes had the appearance 
of paint or pigment. It is impossible that the eyes in the body 
could have been greenish, for in that case they would not have 
been noticeable, as their colour would have paled before that 15 
of the body; it is in consequence of this, that they had the 
appearance of crystal. I further know, that at the time when 
our ancestors saw the great light, the fear of death fell upon 
them, for they said: «Now, therefore, why should we die, for 
this great fire will consume us» (Deut. 5. 25). 20 
How much greater, then, must a man’s fear be, who sees a 
real angel, having a sword of fire in his hand, and it touches 
him! Surely, it is not surprising if his breath forthwith depart. 
It is stated, when David saw the angel, although he had no 
intention of smiting him, that «he was afraid, because of the 25 
sword of the angel of the Lord» (I Chron. 21. 30); and he 
must have been in a constant state of excitement and trembling 
until the day of his death, for we read: «and they covered him 
with clothes, but he gat no heat» (I Kings1.1). And if it was 
so in his case, how much more likely is it for the breath of 30 
life to depart from the body of one stricken with sickness, or 
of one in full health, when the angel of death is really about 
to strike him! Now someone might ask the question: Why 
do we not see the soul when it departs from the body? We 
reply, because of its light and delicate nature; being light as 3 
air in point of weight, thickness, and brilliancy, we cannot see 
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the soul, in the same way as we cannot see the highest 


+ heavens, on account of their purity, clearness, and brightness. 
*ך‎ 
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And as I draw my comparison from the heavens, I might 
go further and say, that in this respect the matter may | 
be compared .to ten glass lanterns, one placed within 
the other, in the innermost of which a burning light is placed: 
to one looking at the light from afar, it appears to be 
burning inside one lantern, because the rays of the light 
penetrate from one lantern to another, and are visible 
from the first to the last of the lanterns. Further, if it be 
asked, when the soul departs from the body, what will its 
natural condition be, how will it exist, and whither will it go? 
We reply, that it will be preserved near its Creator until the 
time of reward and recompense shall arrive; as we find: «And 
he that keepeth thy soul, doth he not know it?» (Prov. 24. 12). 
The pure and worthy souls will be kept and preserved in the 
high places of the world, whilst the guilty, dark souls will be 
kept in the places of the lowest degree, as it is said: «And 
they that be wise shall shine as the brightness of the firmament» 
(Dan. 12. 3); again, «The upward goeth upward» (Eccles. 3.21( ; 
«Yet the soul of my Lord shall be bound in the bundle of 
life» (ISam. 25. 29). In like manner do our Sages say: «The 
souls of the righteous are hidden beneath the Throne of Glory, 
whilst those of the wicked hover about in the world», And 
this is the distinction between them. But when the soul first 
separates from the body, there is a certain interval in which 
the soul is in a state of unrest, and this is during the time in 
which the body is in a state of corruption, whilst the human 
frame is becoming a prey to the worms, and its individual 
members are being disjointed and scattered; the soul then is 
groaning bitterly under the knowledge that its tenement is 
undergoing destruction, like unto a man who is aware that his 
beautiful palace is thrown down and laid waste, and that nettles 
and thistles have grown up in its place. This sighing and 
bitterness is in store for every soul in a greater or lesser 
degree, according to its due. It is on this account that our 
Rabbins are in the habit of saying: «As a needle in the flesh 
of a living person, so is the worm to the dead». ‘They base 
this saying of theirs on the verse: «But his flesh upon him 
hath pain, and his soul within him mourneth» (Job 14. 22). 
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I have learnt this from the explanation of what is termed «The 
judgment and punishment meted out in the grave». 

LIV. Further, the limit of time during which the soul and body 
will remain separated from each other, is reached when the limit 
of the creation of those souls which the Creator, in His wisdom, 
had determined to create will be completed, reached and fulfilled, 
that is, until the time of the very end of the world. God will, 
thereafter, again join body and soul together, and bring one 
within the other, and he will give them their recompense, 
whether it be good or evil. The words of the Wise Man prove 
this; for in telling us: «And the spirit shall return unto God 
who gave it» (Eccles. 12. 7), he means to teach us, that ulti- 
mately spirit and body will be judged on the Day of Judgment, 
according to the passage: «This is the end of the matter, even 
all that hath been heard ... For every work God shall bring 
into judgment» (ibid. 13. 14), implying that the body and the 
soul will be judged conjointly. When he continues: «with 
-every secret thing», the lesson is taught, that everything secret 
and hidden froin us, whether as regards the purity of the 
soul or its cause for gloom, is revealed before Him. This 
is, in truth, what God will do in the Judgment-Day; He will 
bring the soul from heaven, and the body from the earth, and 
He will bring the one within the other, and judge them together: 
«He shall call to the heavens» (Psalm 50. 4) i.e. to the soul, 
«And to the earth» (ibid.) 1.6. to the body. 

Blessed be He who teacheth us at the beginning, what will 
happen at the latter end of our existence! 

I shall now explain some of the differences of opinion con- 
cerning the nature of the soul when it separates from the body. 
Some say, that it is a substance like air, and those who say so 
all believe, that when it departs from the body, it perishes and 
passes away. Others say, that the spirit of Reuben, for example, 
enters the body of Simeon, and when it departs from the latter, 
it again enters the body of Levi, and afterwards that of 
Judah, and so on. Some go further and say, that the spirit 
of man enters the bodies of animals, and that the souls of 
animals enter the bodies of men. Such and similar vain 
and crooked theories do these people publish in their mis- 





leading manner. Now I have weighed their words in the balance 
of knowledge, and I find that four sources of doubt have made 
them run riot, and stultified their ‘sense of things. First, they — 
have seized on the system of the Spiritualists (Pneumatikoi), and have 
followed in their ways. And as for the three others, those who 
know their principles are aware that they hover between the prin- 
ciples of the Dualists and the Spiritualists. I have already previously 
replied to their statements. There are two other sources of 
doubt, one being that people bring a proof for their statements 
from the habits of man. They say, for instance, we have found 
that the habits of man resemble those of beasts. Some men 
have good natures, like the nature of the lamb, others again have 
bad natures, like that of the lion and bear. A man may be 
by nature ravenous as a dog, or he may have a soft and mild 
nature, like that of a bird, and so on. And they have 
adduced the fact, that these habits just enumerated do exist, as 
an argument to prove that the souls of animals enter the bodies of 
men. Such a deduction is but an evidence of their gross stupidity ; 
for they imagine that the body of a man has the power to change 
the soul from its true nature and habits, so that the soul of a 
man, in spite of the fact that he possesses the form of a man, 
becomes like that of a beast. Surely this is folly and nonsense. 
The fourth source of doubt which influences people is derived 
from what they call common-sense, they saying, we are fully 
aware that He, the Creator of All, the true and righteous Judge, 
can find no pleasure in the sufferings of infants and sucklings, 
nay, it is impossible that He would inflict pain on them, 
since there is no guilt in them; and as they are not guilty of 
sin and iniquity, and yet suffer pain, it follows, beyond doubt, 
that their souls have once committed sin and iniquity, viz:—at 
the time when they were resident within a former body, prior 
to their having entered their present one. But many are the 
replies which can be given to such an argument. First, such 
persons deny the possibility that some slight punishment may 
possibly be inflicted upon man, not on account of any iniquity, 
but in order to double the reward of the afflicted one. Se- 
condly, we might bring these persons on the horns of a dilemma, 
We might say to them: Do you believe that, when God first 
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formed the soul, and prior to its having entered a mortal body, 
He commanded it to perform statutes and commands, or do 
you deny it? If they answer, He certainly did not enjoin any 
command upon the soul, and did not make it responsible, then 
‘surely no penalty can be exacted from it, and the whole idea 
of reward and punishment falls away. If, on the other hand, 
they reply, that the Creator did impose upon it precepts and 
commands, but the soul in question had as yet neither com- 
mitted any act of transgression, nor performed any righteous 
action, then, by the very form in which they have stated the 
question, they have expressed their belief in the doctrine, that 
God rewards and punishes for actions which will at some future 
time be performed. 

Some hold that the expression: «He restoreth my soul» 
(Psalm 23. 3) teaches, that the soul leaves one body, and 
passes into another. But nothing of the sort; it is a well- 
known figurative expression in Hebrew, akin to the phrase: 
«His spirit came again, and he revived» (Jud. 15. 19), for 
Samson’s life had not previously departed. Thus also: «His 
spirit came again to him» (I Sam. 30. 12); «For he refresheth 
the soul of his masters» (Prov. 25. 13); «restoring the soul» 
(Psalm 19. 7). All this is from R. Saadya’s work. 

LV. As the subject has led me to speak of the soul thus 
far, I will reproduce for the benefit of such persons as may 
probably not yet have heard it, what I translated from a cer- 
tain book into our own language. It is well-known to students 
of psychology, that the breath of the spirit of life in man 
extends from the sole of his foot to the crown of his head, 
from one extremity to another, even unto the nails of the 
hands and feet; and we experience the truth of this in the 
fact, that if anything touches a man’s body, though his eyes 
do not see it, whether it be a beast, a creeping thing, a reptile, 
a bird, a man, an animal, or it be iron, a thorn, fire, hot or 
cold water, whether it come in contact with his body in general 
or with his head, whether from within or from without, whether 
with the skin of his flesh, or with the extremities of his hands 
or feet, in every case the body will immediately have the 
perception of that thing throughout the whole of life, and will 
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recognise the thing that came in contact with it, for the simple / 
reason, that his body is full of the spirit of life. But, as 


soon as it dies, it perceives nothing, whether good or evil. | 


Now it is known, that the organs of sense are five in number, 
each one of which has the-power to apprehend within certain 
defined limits its object of perception, and this cannot be appre- 
hended by any sense other than that which has been designed 
for that purpose. For instance, music cannot be apprehended 
by the sense of sight, because it is a form of hearing; nor 
does vision take place through the sense of hearing, nor taste 
through the sense of touch, and vice versa. And just as by 
virtue of the «soul» there are five senses to the body, so there 
are five senses to the «soul» derived from the power of the 
intellect, and these may be called spiritual senses; they are 
Memory, Thought, Reason, Intention, and Recognition, all 
culminating in the Intellect, which gives them the power 
of apprehending things, to each one sense its own peculiar 
function, in knowing its own object of perception, and no 
other. And thou, O son of man, shouldst know thy Creator, 
and recognise him, by means of both the bodily and spiritual 
senses! 

LVI. I give you the result of my study of the treatise on 
«The Resurrection of the Dead», which the Gaon has composed. 
He begins by saying: I have reflected on the subject and 
discovered, that the mass of our people believe that the Creator 
will in the future, in the days of the Redemption and in the time 
of Salvation, revive the dead; and I have already pointed out 
that it was owing to the great esteem in which man was 
held, that the world was created, in order that man should 
keep God’s law, and receive the reward thereof in the world 
to come. These people hold that the resurrection of the dead is 
scarcely more difficult to understand, or more extraordinary, 
than the creation of something out of nothing, of existing things 
out of things which were non-existent. God also informs us, 
that He will revive the dead in the days of Redemption in this 
world, and He has established signs and wonders in confirmation 
of the truth of this matter. People have adduced from the 
Law many proofs in support of it, and they have corrobo- 
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rated for themselves this doctrine by the help of Prophetic 
Literature. 

As for me, as soon as I had gained a little knowledge and 
insight into the subject, I felt it a duty incumbent upon me 
to collect and compile the information I had gathered, so that 
I might place it at the disposal of my coreligionists to serve 
as a standard, as an argument and proof, derived from 
knowledge well-grounded, and reasoning well thought-out. 

I set myself to consider the opinions of those who asserted 
that there was no. resurrection, and I determined to reply to 
their words from four points of view, and with four arguments. 

First, from the passing away of the component parts, from 
the destruction of the natural elements of the body, in fact, 
from the general subversion of the laws of the world; secondly, 
from the teachings of the intellect or the understanding; 
thirdly, from arguments and proofs derived from the text of 
the Law; and fourthly, from the works of Prophetic Literature. 
First, there are some sceptics who say that it is impossible 
for man, having once died, to live by those powers, which in 
life formed his very element and his natural abilities, after those 
same elements have been dissolved, and those natural endow- 
ments have been interrupted; for how, say they, can they be 
restored to their former state? These of course, are the words 
of atheists and of those who worship two Powers. To us, 
however, it is clear that the God who created something out of 
nothing, and who made that to exist which previously had no 
existence, who changed the staff into a snake, and the waters 
into blood, and made the sun stand still in his course, can 
surely also revive the dead, and restore them to their former 
condition; naturally, he who denies the resurrection of the dead, 
denies all these things which I have mentioned. But the wise 
understand that it is no trouble for Him to form something 
out of nothing, or to create a substance from non-existent 
matter. Moreover, He revived the son of the Shunammite 
woman, and the son of the woman of Zarephath. 

I have further investigated this subject, and have thoroughly 
examined it, lest the sceptic might argue thus: Although we 
might acknowledge that the Creator can do anything, yet it is 
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our common-sense knowledge; in the same manner we § 1 
not, say they, testify of Him that He will revive the dead, f 
it contradicts reason, seeing that a mortal’s limbs have alr 
been separated, his component parts dissolved, and his nat 






22 mixed with moist, dry with dry, heat joined to nestle 
drawn to cold. And these particular elements mix ite 2 
general elements of the world, so that afterwards from the 
junction of these separated and dissolved atoms and elemei 

15 a second body is formed, to be again separated and sever 
and restored to its original habitation. And a third time a 
third body is made up of the component parts—a different 
frame altogether, which is again analysed and dissolved, and 
restored to its former state, having been broken up and in turn 

20 absorbed by kindred elements. And so on, for a fourth 
fifth time. And since this is the case, says the sceptic, i 
impossible that the first substance should be as it was origina 
either in mixture, in combination, or in composition. A 
this being so, the idea as to the resurrection of the dead is” 

25 disproved. | Now, when I examined this argument of theirs, 1 
found it false. It would rightly follow from the fact, that, since 
the body has been dissolved, and its component parts mixed — 
together with other elements, from these portions a second — 
substance would be formed, if there were not other elements — 

30 besides these elements and portions; for if there did not exist 
other similar substances in nature, then we should be obliged - 
to admit, that the elemental portions of the second body were, 
undoubtedly, the component parts of the first body. a 

But it has been made clear to us, that an infinitely minute ; 

35 portion of one thin, small part of the original substance of — 
the universe, or an atom of the elements of nature, is infinitely : 
greater than all the bodies and substances which exist 18 ןו‎ 
lower world of ours. As a matter of fact, Natural Scientists 


wm 


0 


- 


20 


ה 
On‏ 


— 107 — 


who have estimated the species and substances in the world, 
and their dimensions, have discovered that the contents of that 
portion of the air nearest the heavens, added to the contents 
of that portion of the heavens adjoining it, is 1089 times as 
great as the whole earth taken together, its dust, its mountains, 
and everything thereon included. 

From this it follows, that it is possible for the second body 
to have been formed from some other original matter, out of which 
the former body had not been composed, and so on with the 
third, &c. And as the component parts of bodies become 
dissolved and analysed into their constituents, they are stored 
קט‎ and concealed in their dwelling places until the time for 
their renewal and resurrection shall have arrived, when they 
will be restored to their perfect condition as of old. We 
take it that the number of creatures which are formed in the 
course 01 5000 years reaches a total of 50 generations, more 
or less. And as I investigated and understood these things, 
my mind became more settled, and my faith was strengthened, 
and I praised the Creator, blessed be He, to whom belongeth 
strength, and the power over all works. 

LVIL. I proceeded in my investigations by means of the know- 
ledge supplied by common-sense, and I also dwelt upon the 
Scriptures to see if I could find anything to disprove the idea 
of the revival of the dead in this world, and I found in the 
Text a few unimportant statements, which those who deny this 
doctrine have seized upon as affording grounds for rejecting 
the doctrine of Resurrection. I have written them down, in 
order to remove doubt from the hearts of the upright. They 
are as follows: «And he remembered that they were flesh, a 
wind that passeth away, and cometh not again» (Psalm 78.39); 
«As for man his days are as grass, as a flower of the field so 
he flourisheth, for the wind passeth over it, and it is gone» etc. 
(Psalm 103. 15); «As the cloud is consumed and vanisheth 
away, so he that goeth down to Sheol shall come up no more» 
(Job 7.9); «He shall return no more to his house» (ibid. 7. 10); 
«If a man die shall he live again?» (ibid. 14.14); «So man 
lieth down, and riseth not» (ibid. 14.12). But in studying these 
passages, I did not find that it was God who said he would 
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not revive the dead, but they are general statements having 
reference to the weakness of man and his frail powers, imply- 
ing that he cannot raise liimself from the grave after his death, 
nor can he revive his soul after he has departed from this 
world. Some of these verses, indeed, are expressions of con- 
trition and supplication employed by mortal man in praying to 
God, so that He might regard his servants and have mercy upon 
them, wearied and weak as they are, deprived of power and 
strength. Some, again, are the words of the Creator, who informs 
His creatures of their weakness and poverty, in order that they 
may be humbled, and believe in Him. To sum up, the more 
man is impressed with the knowledge that he is too weak 
and feeble to revive his soul at his own will, so much the 
more will God’s power be magnified in our eyes, and his 
praise be made manifest. Hence we learn, that the verses 
referred to above speak of the weakness of man, and not of 
the impotent weariness of the Creator. Furthermore, whenever 
these men of wisdom dwell at any length upon the weakness 
of man’s power, the praise of God and his greatness are associ- 
ated with the references. I have further noticed the verse: 
«For to him that is joined with all the living there is hope.... 
for the living know that they shall die: but the dead, etc..... 
As well their love» etc. (Eccles. 9. 4—6). I reflected that 
possibly the objectors before-named might imagine that these 
verses preclude a belief in the resurrection. Then I proceeded to 
note what was written before these words, and I understood 
that all these views were not words of prophecy, nor the words 
of the Wise Man, but the utterances and evil imaginings of 
fools, which the Wise Man undertook to refute by explanation, 
as he says by way of introduction: «Also the heart of the sons of 
men is full of evil» (ibid 9. 3), until the words «and after that they 
go to the dead» (ibid.). Thus having proclaimed the folly which 
they imagine in their hearts, he returns and deals with them in 
the verses: «And after» etc. (ibid.); «For to him that is joined 
to all the living» etc. (ibid. 9.4). We have a similar ‘instance 
in the Pentateuch, in the verse narrating the words of Pharaoh: 
«And Pharaoh said, who is the Lord, that I should hearkert 
to his voice?» (Ex. 5.2). In the same manner the prophet 
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records the utterances of fools. And since the actions of such 
persons have been characterised as wicked and foolish, we 
need not imagine nor think it likely with regard to them, 
that they will be approved or considered fit to dwell in the 
House of God, for it says: «For thou art not a God that hath 
pleasure in wickedness» (Psalm 5. 4); «The arrogant shall not 
stand in thy sight» (ibid. 2. 5). 

LVIII. And as I weighed in my mind which was the proper 
course, and as the arguments of those who denied the principles 
of our Faith were shattered, I returned to the Word of God, and 
seized upon it, in order to explain in due form what it has to say 
upon the subject. God speaks to this effect by means of Ezekiel: 
«Behold, they say, Our bones are dried up and our hope is 
105%. ... therefore, prophesy, and say unto them.... behold 
I will open your graves» (Ezek.37.11—13). Now as he begins 
by saying: «Behold, they say» (ibid.), we learn that God knows 
how Israel will, in time to come, reflect and say: «How can the 
bones revive after they have once become dry, and how can 
their component parts become refreshed, and their physical 
portions receive moisture, and how can they possibly be joined 
with the soul after separation?» And when he goes on to say: 
«I will cause you to come up out of your graves» (ibid.), we 
know that such promises and, tidings apply to the children of 
Israel alone. Nay, further, the Resurrection will take place in 
the very land of Israel, and in this world, and not in the future 
world, as it is stated: «And I will bring you into the land of 
Israel» (ibid. v. 12). Even more than this; when the dead 
shall revive and be awakened to life, each one will recognise 
himself as his former self, and each will be aware that he is 
So and So who died, and whom the Lord has again called 
to life. He will be cognisant of his death, as well as of his 
resurrection, in the day when he rises again, as God says: 
«And ye shall know that I am the Lord, when I have opened 
your graves» (ibid. v.13). God has further informed us, that the 
Resurrection shall be at the time of the Salvation, and then those 
dead bodies will continue to live for an uninterrupted period, 
as it is said: «And I will place you in your own land» (ibid. 
v.14). In a similar vein did Isaiah prophesy: «Thy dead shall 
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live» (Is. 26. 19). In fact, this whole prophecy of his bears 
out the teaching of Ezekiel, agreeing in various points. For 
example, «Thy dead shall live» (ibid.) is parallel to the words: 
«When I have opened your graves» (Ezek. 37.13); «With my 
dead body shall they arise» (Is. 26. 19) corresponds to: «And 
I shall place you» (Ezek.37.14); «Awake and sing» (Is. 26. 19) 
reminds one of the expression: «And ye shall know that I the 
Lord have spoken it, and performed it» (Ezek. 42.13). [It is, in fact, 
the case, that every one who awakes out of his sleep, will tell and | 
relate what he has seen in his dream. There is no doubt in 
his mind, that it was he who lay asleep, and has awakened out 
of his sleep.] «For thy dew is as the dew of lights» (Is. 26.19) 
explains the phrase: «Our bones are dried up» (Ezek.37.11), 
for, in the time to come, God will moisten and bedew them. 
Now «lights» is used in the plural, and not «light» in the 
singular, to hint at the soul in its widest sense, which, although 
being but one light, has yet many functions, seventeen altogether. 
To give them in detail, there are three functions connected 
with the brain, two with the heart, three with the breath of 
life, and four belonging to the body, besides the five senses. 
The prophet accordingly uses the plural «lights», to point to 
the powers of the soul, and its several phenomena. Again, we 
have Daniel prophesying thus: «And many of them that sleep 
in the dust of the earth shall awake» (Dan. 12. 2). But he is 
brief in his references to the Resurrection, for God had finally 
declared the matter through Isaiah and Ezekiel. The words: «And 
many» (ibid.) mean «the select and chosen ones», not «the many» 
or «the multitude of ordinary persons», just as we interpret: 
«And many from among the people of the land became Jews» 
(Esther 8.17). This latter expression naturally refers to the few 
special ones of the people of the land; and so the Israelites are 
«many» in this sense though few in the midst of many, a nation 
among a nation. The prophecy in Daniel (12.2) refers to Israel 
alone. And when he says: «Some to everlasting life» etc. (Dan. 
12.2) his object is not to divide the number of those who will 
rise in the days of the Redemption into two classes, those who 
enter Paradise, and those who will be consigned to Gehinnom, but 
he wishes to inform us, that those who will rise again are to 
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have everlasting life, and those who will not rise are to continue 
in eternal corruption. 

LIX. I further examined the Law of the Lord, and consid- 
ered that Song which God set as a witness against Israel, as 
it is said: «That this song may be a witness for me» (Deut. 
31. 19); and I found there mention made of the resurrection 
of the dead, that the Resurrection will be in the day of Redemption, 
the prophet arranging the subject as follows:— First, he informs 
us of God’s goodness, and the mercy He showed unto Israel, His 
people: «Is not He thy Father that hath bought thee» (ibid. 32. 6), 
as far as the words: «And of the blood of the grape thou drankest 
wine» (ibid. v.14). Afterwards, he proclaims their wickedness in 
the words: «But Jeshurun waxed fat and kicked» (ibid.v. 15), 
until the clause: «because of the provocation of his sons and 
his daughters» (ibid. v.19). In the third part, he records the 
vengeance and punishments which will come upon them in the 
future: «I will see what their end shall be» (ibid.z.20). In the 
fourth division, he appeases them with reproofs at the time 
when their slavery and affliction increases: «Were it not that I 
feared the provocation of the enemy» etc. (ibid. v.27). Next, he 
mentions the time when He will be merciful to His people: «For 
the Lord shall judge His people» (ibid. v.36), till the expression: 
«let them be your protection» (ibid. v.38). In the sixth part, he 
imparts to them the consoling tidings of the Redemption and 
the joy of Salvation: «See now that I, even 1, am He» (ibid. v.39). 
Now this last verse is capable of affording four important 
teachings, having reference to the four classes of men who 
are sceptical, or altogether deny the principles of our Faith. 
First, those who deny God’s existence, and say «He is not»: 
to them the verse begins by saying: «I, even I, am He» (ibid.); 
to the second class, those who deny God’s Unity and associate 
some other God with Him, viz., the Dualists, the Text replies: 
«And there is no God with me» (ibid.). Thirdly, those who dis- 
believe in a time of redemption and resurrection, are answered: 1 
kill, and I make alive» (ibid.). And lest such should imagine that 
(these words mean) he causes generations to die and causes gener- 
ations to rise without end, ad znjinifwm, He adds: «I have wounded 
and I heal» (ibid.), to imply, that just as he can heal a sick man 
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from his illness, so he can revive the dead and raise him from 


his dust. To the fourth class belong those who deny the belief __ 


in a future world, and proclaim the Day of Judgmenta lie. To 
such God replies: «And there is none that can deliver out of my 
hand » (ibid.). He then sets forth in order and according to plan 


what will happen in the day of redemption, thus:—«If I whet my | 


glittering sword ..... I will make mine arrows drunk..... 
rejoice ye» (ibid. vy. 41—43). All these things will happen in 
this world. 


The later Prophetic Literature contains in various passages 


and under various heads a full and exhaustive explanation of 
the truth of the Resurrection, and of its taking place in the 
days of the Messiah. I will just mention a few passages. Scripture 
says: «Behold I will send you Elijah, the prophet» (Mal. 4. 5); 
and in another part: «Then shall we raise against him seven 
shepherds and eight principal men» (Mic. 5.5). The Rabbins 
ask, Who are these seven shepherds? and they reply, We have 


learnt from the prophets that David stands in the centre, having 


Adam, Seth and Methuselah on his right, and Abraham, Jacob 
and Moses on his left. And the «principal men» are Jesse and 
Saul, Samuel and Amos, Zephaniah and Hezekiah, Elijah and 
the Messiah. Hence, by combining the two verses referred to 
above, and in the light of this Rabbinic explanation, we may. 
infer that the Resurrection will be at the time of the Redemp- 
tion. They say, further, that whoever dies in the seven years 
when Gog bears sway, will not revive at the resurrection of the 
dead; for, to borrow the style of their language, this matter may 
be compared to «preparation» for a meal. Whoever has 
taken part in the preparation takes part in the banquet; and 
whoever has not done so,.has no right to a seat at the table, 
Similarly, the seven years of Gog are the days of prepar- 
ation for Redemption; consequently, he who dies in those 
years will not again revive at the time of Redemption, but he 
will live in the future world. The Sages further teach that if 
a suckling dies during the seven years of Gog, he will not live 
in the days of the Messiah. In confirmation of this statement, 
they quote the proverb: «He who has observed the betrotltal 
festival will enjoy the wedding-feast». Again do our Sages 
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say, that he who denies the resurrection of the dead, although he 


‘may have the merit of having done good actions in life, will not 


live in the days of the Messiah, for the simple reason, that the 
one who does not believe in a thing will not enjoy that thing. 


In support of this we have the history of the captain in the 


time of Jehoram; he disbelieved Elisha’s prophecy of plenty, and 
it was decreed against him, that he should derive no enjoyment 
from ‘the plenty’. Thus have we been taught, that the man who 
denies the resurrection of the dead shall have no share in 
the resurrection of the dead. All the attributes of God are 
evidenced measure for measure; as it is said: «And __ that 
captain answered» etc. (II. Kings 7. 2,19). Further it is said, 
in the language of tradition, that the dead will rise in their 
shrouds and garments. Thus, too, we have been taught: the 
righteous will, in a future time, rise in their garments. Such 
an idea does. not conflict with our reason; for, surely, the 
renewal of their garments is not more difficult than the renewal 
of their bodies. 

LX. Some one, however, in thinking over the matter might 
reply: Since a man is dead, his component parts have already 
become mixed up with the elements of the world, and the 
elements of the world are mixed up with other substances, how 


then can that body be again made up of its original component 


parts. We say, that by the power and ability of God, all the 
parts of the body are preserved until the time of their visitation 
comes, because God does not require the decomposed elements 
of dead bodies in creating other new bodies, since to Him 
beloageth the world and the fulness thereof. This is similar to the 
case of a person who possesses silver vessels made out of, say, 
a thousand pieces of silver, and this is all that he has. Con- 
sequently, whenever these vessels get broken, he has to mend 
them, as best he can, to restore them to their former state, 
whilst the number of vessels neither increases nor diminishes, 
for he has none in reserve out of which he can manufacture 
new vessels. But in the case of a person who has a further sup- 
ply of silver, over and above that quantity from which the vessels 
were made, whenever it occurs that these latter become broken, 


he does not trouble to mend them, but he prepares and makes 
8 





בו 


fresh vessels out of the other silver, and leaves the damaged 
ones alone. 2 
So does God act. Since to Him belongeth the world and 
the fulness thereof, whenever an individual dies, he leaves his 
component parts as they are, and creates a different body out 
of other elementary matter. 
Now some one might ask: Suppose a lion devours a man, 
and is afterwards drowned in the sea, and the fishes eat the 
lion, and then the fish are caught and eaten, and the man who 
ate the fish is afterwards burnt and reduced to ashes, how is 
it possible that the Creator can revive the man that was eaten 
by the lion, either from the fish, or from the man who ate the 
fish, or from the fire which consumed him, or from the ashes? 
It is because I am of opinion that such considerations mislead 
the minds of simple folks and confuse their thoughts, that I 
hasten to give a complete reply to that question. We should 
understand that there is no such thing in the world as one substance 
destroying another substance, or one body doing away with 
another body, or one being causing another to pass away 
altogether. Furthermore, the fire which consumes a thing has 
not the power to annihilate it, or to make it pass away from 
the world, but it only dismembers it, and divides it into parts. 
And when it analyses the component parts of a body, at that 
same moment each particle is attracted to its own species and 
is united with it, until the heat, moisture, and cold contained 
in the body unite with the three fundamental elements of the 
world, and the dry portion is left, and remains in the form of 
dust and ashes. Hence fire does not really destroy anything 
in the world, nor has it the power of making a thing non- 
existent. No one substance, in fact, is able to destroy an- 
other, nor would it be right for one body to possess. the 
power of annihilating another, for, in this very matter, the 
might of God and His power are displayed; His power can 
bring all substances to nought and consume them; His power 
can renew beings, creating something out of nothing, whilst 
no human creature can do likewise. And since this is true, a 
sure and undoubted fact, no animal which devours a man 
destroys a man, or removes him from the world altogether, 
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but it simply dismembers him, and reduces him to his com- 
ponent parts. 

_LXI. I have further to add in explanation, that the cause 
which necessitates living beings to partake of food, and to satisfy 
the requirements of taste, is this: the air draws from their body 
daily three elements, viz:—heat, moisture, and cold; and it is 
because the air draws out their moisture, cold, and heat, that 
they stand in need of tasty food. This is proved by placing 
a loaf of bread in a room, and leaving it for several days, 
after which we shall find it dry, for the air has drawn out of 
it the three elements, and all that remains is the element resemb- 
ling dust, which is dry. It is on this account that man’s 
body requires refreshment constantly, so as to strengthen and 
develop it, and prevent it from being consumed and perishing, 
in consequence of the waste of that which the air draws from 
it, and the absorption of its component parts. For if the air 
were not to find in the body of man some other properties 
produced by the consumption of food, the air would have no 
alternative but to draw and absorb from his body its natural 
properties and vital parts; and this, of course, would mean the 
rapid termination of his life in this world. 

In the second place, I say, that it is well-known and evident 
that if a man eats but an apple, the air only draws from his 
body the three elements, heat, moisture and cold, but the fourth 
element remains in reserve in his body, the dust-like dry portion, 
which man ejects from his body. Now, since the Creator has 
not undertaken to restore the apple to its former condition, 
its elementary properties are at once, as soon as it is eaten, 
mixed with the elementary portions of the system, like being 
attracted and joined to like. But this is not the case with man; be- 
cause his Creator has pledged Himself to restore him to his former 
condition, and He consequently preserves his elemental proper- 
ties in His treasury, where they are placed unmixed or uncom- 
bined with other elements; and there they remain, separate and 
apart, until the time shall arrive when they are again to be united. 
To go even further, as regards the fourth portion which is 
interred in the ground, and which resembles dust, although it 


appears to us as though it mixed with the dust of the earth, 
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and we do not see it separated to be reserved, yet it is the 


Se, 


case, that the Creator of All keeps it apart, and puts it aside, 


until its appointed time shall come; for, surely, nothing is 00 
hard for him. It follows, therefore, most conclusively from — 


this line of argument, that the elements of a man who has been 
devoured by a lion, are not destroyed or annihilated out of existence, 
but that they are preserved and stored up in their original state, 
either in the sea, or in the desert, until their appointed time 
shall have arrived, when God will again unite them. Surely, 
I repeat, this is not too wonderful for God to bring about, who 
once created them out of nothing; and this being so, how much 
more able is He to restore them to their original state. 

LXII. In connection with this subject, the Gaon has formulated 
ten questions, which I will give in short. /irst¢ guestion: Who will 
rise at the Resurrection? We reply, those will rise to life, who 
are «the people of the Lord», all those who are righteous and 


penitent, as is proved by the words of the prophet: «And I - 


caused you to come up out of your graves, O my people» 
(Ezek.37.13). Hence, all those who are called «my people» 
are included among those who will rise. We find, too, that 
the righteous are called «my people»: «And say unto Zion, 
thou art my people» (Is. 51. 16). Sinners, however, and such 
as do not repent are not called «my people»: «for ye are not 
my people» (Hos. 1. 9). The penitent, also, are called «my 
people»: «And I will say unto them which were not my people, 
thou art my people» (ibid. 2. 23). Our Rabbins speak in the 
same strain when they divide sinners into classes, and say there 
are four kinds of repentance. If a man transgresses an affirma- 
tive or negative precept, or has incurred the penalty of 
excision, or death by the «Beth Din», or has profaned God’s 
name; in such cases, one might imagine that death would not 
condone his crime; the Scriptures, therefore, to disprove such 
an idea, state: «Behold I will open your graves... O my 
people» (Ezek. 37. 12); upon which our Sages comment, that 
whosoever is repentant, even though the crime be that of 
denying the very principles of the faith, will rise at the.Re- 
surrection. Our Wise Men say, moreover, that as regards. 
Israelites, but few of them will die without repenting; for, as a: 
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tule, they never die of without having sought the blessings of 
Repentance. They further make this general statement, in 
which they are supported by all sages and believers, that God 
revives all the dead in the world to come, for the purpose of 
requiting each one according to his actions. 

Now it is also evident and clear, that it has been the lot of 
Israel as a community to have been successively enslaved and 
oppressed more than any other people in the world, and it would 
scarcely be right that their judgment should be on the same 
footing as the judgment of the Gentiles; it is but fair that they 
should enjoy a higher degree than those of other nations; it is 
but fair that their God should give them some additional 
reward, as a compensation for the subjection to which they 
had been doomed. It is not improbable that this additional 
reward will be paid in this world, even before they enter the 
future world, and it may be found in their resurrection at the 
time of the Messiah. And this is, in fact, a deduction from our 
own common-sense, for it is but the right procedure; common- 
sense requires that some pleasant reward be accorded to every 
stricken, afflicted, or enslaved person, as a compensation for his 
grief and misery, as the Psalmist describes in Psalm 66: «Thou, 
O God, hast proved us etc.» Hence it is but right that God, 
too, should bestow upon us kindness and mercy in place of 
our affliction and servitude. 

Second question: Will the dead, who are revived in the days of 
Salvation, suffer a second death? Our answer is, that after their 
resurrection, they will not die again; but when the Day of Judg- 
mént comes, they will be conducted to the pleasures of the world. 
And so say our Sages: The dead whom God shall once revive, 
will not again die. On searching the Scriptures, we find that 
they confirm this appointment; for it is said, that the heavens 
and earth shall wither and vanish away, but salvation shall not 
depart, nor wax old, as in the verse beginning: «Lift up your 
eyes to the heavens, and look upon the earth» 80. (Is. 51. 6). 
Now it stands to reason that «salvation» is not a material ob- 
ject like other objects, so that it be able to rise of its own ac- 
cord, but the prophet meant by «salvation» «men of salvation», 
those who will see the salvation of the Lord. 
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Third question: Since God will revive His people Israel, how will 


the earth be able to contain them? We reply, that according to = 
our calculation, we find that from the day of Israel’s existence _ 


till the time of the Redemption, there will pass 3200 years and 
a fraction. The sum-total of men and women* together will be 
32 generations, i.e. 120 myriads of males and females (each 
generation). Consequently, even if they be all righteous and 
penitent and will all rise in the days of the Messiah, only 1 out 
of 150 parts of the earth will be used; thus they will occupy 
only one one-hundred-and-fiftieth portion of the whole earth. 
Seeing that each generation consists of 120 myriads, the whole 
number will be 3840 myriads. The extent of their dwelling-places 
will be 200 parasangs by 200 parasangs; every parasang con- 
taining 4 «mil», and every «mil» 2000 cubits. For this calcu- 
lation the cubit is reckoned at 2 arm-lengths and 56. The area, 
accordingly, assigned to each one for his house, dwelling, field, 
and pasture ground will be 188 cubits. Some students will find 
no difficulty in understanding this. 

Fourth question: When the dead awaken, will they recognise 
one another, or not? They certainly will recognise one another. 
The proof is, that the shepherds, the prophets, and the prin- 
cipal men will be known and recognised, because all the 
people of the Lord will know the shepherds and the principal 
ones, and will recognise that they are N. son of N. It is ex- 
pressly stated by Ezekiel, in the passage: «Now these are the 
names of the tribes etc.» (Ezek. 48.1), that each one would re- 
cognise his fellow-man and neighbour. Nay more, that every stranger 
who became a proselyte will trace his descent to the tribe in 
whose midst he had once dwelt, as it is said: «And it shall come 
to pass, that in what tribe the stranger sojourneth» (ibid. 47. 23). 

LXIUI. /i/th question: Suppose a man dies with a physical 
defect, what will his condition be at the time of redemption, 


* If the Gaon reckons the day of Israel’s birth and appearance in 
the world from the time of the birth of Joseph, Esau’s enemy (for from 
him the nation derives its name), then his calculation will coincide with 
that of the book «Zohar», where it is explained that the Resurrection 
will take place in the year 5408 )= 1648 c.r.) from the Creation. Reflect 
on this, and you will find out. 
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will he be healed or not? To this we reply, that the dead will 
. rise at the time of redemption with their former blemishes, they 
will thereupon be healed, so that each one who is lame or 
blind shall recognise his own affliction, and realise that the 
Creator has healed his defect. So, too, have the Sages taught: 
- Men will rise with their blemishes and then be healed. This 
may be the reason why the Bible first says: «I kill, and I make 
alive» (Deut. 32. 39), and then continues: «I have wounded 
and I heal» (ibid.). And again «Then shall the lame man leap 
as an hart» (Is. 35. 6). 

Sixth question: When the dead come to life again, will they 
eat, drink and marry? We reply, they will. Proof for this 
may be found in the two cases, the son of the Shunammite and 
the son of the woman of Zarephath, who ate, drank, and married, 
when restored to life after death. And we also learn it from 
the subject-matter of the prophecy of Ezekiel beginning: «The 
hand of the Lord was upon me» (Ezek. 37. 1). Now those who 
die in exile cannot possibly be revived in this world in the 
same manner as were brought to life those consigned to death 
in the plain of Dura (Dan. 3. 1), nor according to the number 
of the days during which the son of the Shunammite, and the son 
of the woman of Zarephath, lived. But in the time to come, those 
of the dead who revive in the days of Salvation, will live on 
for ever. Now it might be asked: When the dead shall be 
brought to life, and they desire to betroth themselves and 
marry, will every man recognise his wife, whom God has 
revived? In answer to this, we say that a similar reply might 
be given to one who asks such a question, as was given to 
the one who asked, whether at the resurrection of the dead, 
people will require «the water of separation» or not? (Numbers 
19). There is one reply to both questions. We say, that in the 
presence of Moses, our Teacher, we have no right to decide a 
ritual question, and it is beyond doubt that Moses, our Teacher, 
and the other prophets, will live in the days of the Messiah, 
and they will teach us what is permitted and prohibited, and 
will reply to such questions as asked above; and thus shall we 
be free from all doubt. 

Seventh question: How will people be brought to the future 
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world, and how will they enter it? Our reply is, that we ought 
to know that those who are raised at the resurrection of the 
dead will be like other creatures in their habits. They will sit and 
stand, will require room and time as other men, and therefore 
God will give them a new place and time, viz:—the world to 
come, which they will enter without toil or trouble, but with 
ease and in recreation, like unto a man who steps out of one 
palace, and enters into another. And from the time that they 
quit one abode until they enter the other, it is the power of 
God that preserves them. But the question may be asked: As 
their natures will be like that of ordinary mortals, requiring 
food and drink, how will they be able to live in a place where 
there is no bread and no water? But they will live without 
eating and drinking, as Moses, our Teacher, lived for forty 
days and forty nights, and yet his nature and habits remained 
as other people’s. 

Eighth question: When the dead are revived, will they be 
able to sin or not? For if they are unable to sin, their 
freedom of will falls away; whilst if they can sin, what will be 
their judgment and penalty, will God destroy them for their 
sin, or not? In reply we have to say, that the answer to this 
question is similar to that given to the three following questions, 
viz:—(with regard to the future world), Will people be able 
to rebel, or not? Can the prophets add to, or diminish from 
the Word of God? Can the angels rebel against their Creator? 

Now this is the reply to the four questions. Since our 
common-sense makes it clear to us, that God knows all that 
will happen in the future according to the truth, we must 
believe that God created the angels with the knowledge that 
they will not rebel against Him. 116 likewise chose the pro- 
phets, knowing beforehand that they will neither add to, nor 
diminish from His words, and He has also prepared the pleasures 
of everlasting life for those whom He knew would be devoted 
to His Unity and service, and be haters of wickedness. He has 
therefore chosen them, aware that they will never sin before 
Him, as it is said: «Thy people shall be all righteous» (Is. 60.21). 

LVinth question: Will people ‘receive a goodly reward for 
their toil, or not? We reply, that there will be a goodly 
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reward for each and every work, for does not service 
pre-suppose payment? 

LXIV. Zenth question: What will be the nature of the 
generation in whose days the Redemption will take place? 
And secondly, will those born in the time of Salvation die 
a second time or not? We reply, that nothing with regard 
to this matter is stated in the Law, nor indicated by Prophecy, 
and since the Sages had to have recourse to their own mental 
powers in the discussion and elucidation of this point, they came 
to hold three diverse opinions upon it. Some hold, with regard 
to the latter question, that they will not die, but God will bring 
them to the world of reward, as He will lead the dead who 
have once lived and have awakened, and these Sages base 
their opinion upon the verse: «He will destroy death for 
ever» (Is. 25. 8). Others say, they will live for a few days, 
and die, and then they will again live in the days of Salvation, 
so as to equalise them with those who, having once died, live 
again. Those of the third party say, they will live for many 
years, then die, and at the close of Salvation, they will awake 
and enter upon everlasting life. And this third opinion is the 
true and proper one, being better than the other two. For 
the living will see the Redemption and rejoice, and they will 
live 500 or 600 years, and then they will die. Afterwards 
they will again awake at the close of the era of Salvation, so 
that they may enter upon everlasting life. 

And this is so, because God has given the glad tidings, that 
with regard to those who die in captivity, He will revive them, 
so that they may see the salvation and rejoice. But, as regards 
those, during whose lifetime the salvation will take place, 
since they have once beheld the joy, there is no occasion for 
them to live on for ever, but it is meet that they should die 


in the ordinary manner, and then be revived. As a proof that 


the days of the life of persons born ‘in the time of Salvation 
will be extended, we would point to the words: «For as the 
days of a tree shall be the days of my people» (Is. 65. 22), 
their days thus being compared to the days of a tree. It will 
occur that a man who will die at the age of 100 years will 
be considered as a man who now dies aged 20 years, for 
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men’s days will be, say 500 years, as we find: «For the child 


shall die an hundred years old» (ibid. v.20): while the one who 


is impudent and sins against his fellow-man, being 100 years 
old, will be sworn at and rebuked as a small lad is rebuked, 
according to the statement: «And the sinner being an hundred 
years old shall be accursed» (ibid.). The sinner here referred 
to is not one who sins against God, for all those who sin 
against God will be equally treated, whether they be a hundred 
or twenty years old. But, in the instance before us, it is one 
who sins against his fellow-man, and it is the habit of man to 
have consideration for the aged, and to judge his offences 
leniently, whilst they act differently with regard to a young 
man. Thus in the days of salvation, a man of 100 years old 
will be regarded by his contemporaries as a young lad, whilst 
one of the age of 500 or 600 years will be looked upon as 
an old man; hence should a man of 100 years sin, they will 
treat him with scant respect, they will degrade him, and swear 
at him, with no more consideration than they will have for a 
lad who is severely reprimanded; they will not respect him as 
an old man. 

The Gaon remarks: I have taken firm hold on these words, 
and being convinced of their truth, I have written them down 
and presented them to the people of the Lord, in order that 
they should be warned with regard to their Faith, and have con- 
fidence in the tidings of prophecy, for we must needs believe 
in the resurrection of the dead, as we believe in the signs of 
the prophets of old. Then, too, will all the prophets be gathered 
together in the days of the Resurrection, and we shall rejoice 
in them, whilst to-day we are most anxious even to look upon 06 
of them. Likewise shall each one of us see his brother and his 
relative, the son shall behold his father and the father his son. 
Let us, therefore, believe in God’s good reward, as it is said: 
«Lo, this is our God, we have waited for him, we will be glad 
and rejoice in his salvation» (Is. 25. 9). 

LXV. ‘The Gaon has also composed a treatise entitled: 
«The Book of Redemption and Deliverancen, He commences 
thus: God has informed us by the hands of His servants, the 
prophets, that He will hasten our salvation, and will collect 
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mtry, and from the west country» (Zech. 8. 7). 
‘although the prophets have written many books on the 
ct of salvation, yet it is from Moses, our Teacher, that we 
1 the fundamental principle of our national comfort, and 
the sum-total of all prophecy on this head, when he 
«That then the Lord thy God will turn thy captivity, and 


39 the ו‎ of our 0 will soon take place, is 
dantly proved 7 the deductions of reason. First, it is 


nders. Likewise we learn it 2 the other prophets who 
ok brought us the good tidings; and surely it is beyond 
do oubt, that God will fulfil his word, and hasten that which He 
s announced to us, as it is said: «He confirmeth the word 
f his servant, and performeth the counsel of his messengers» 
44.26). Secondly, it is clear that God, being a just judge, 
1 judge righteously; and as it is but too evident that we 
6 oppressed, enslaved, and vilified in the course of our 
protracted captivity, some of us doubtless being smitten and 
suffering punishment in this exile by reason of our sins, others, 
eet; chastened for no sin or iniquity, it follows that there 
‘must be an end and limit to such a state of affairs, since there 
2 is nothing i in the world to which there is not some termination. 
Hence, when this end shall have been reached, and this slavery 
have spent itself, the pleasant delights of God will be bestowed 
“upon the captives: «Speak ye comfortably to Jerusalem... . 
that her warfare is accomplished» (Is. 40. 2). Thirdly, the Re- 
- demption is proved from the fact, that God is righteous in all 
his ways, and allows none of his plans to fall to the ground: 
= «The word of our God shall stand for ever» (ibid. 2. 8). Fourthly, 
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it is proved by comparing this promise with the former; we 
believe in the truth of the coming redemption in later days, 
as we are convinced of the truth of the former redemption 
which took place in Egypt. With this difference; while we were 
enduring the days of the former slavery in Egypt, God under- 
took to evince towards us no more of his goodness and 
kindness than two instances; first, that He would execute 
judgment for us, and avenge our avengings, and deliver us 
from our enemies; and secondly, that He would give us their 
money and their property. These promises alone He pledged 
himself to carry out, as it is said: «And also that nation whom 
they shall serve, will I judge» (Gen. 15. 14). But having once 
delivered us from our adversaries, He added to the promises 
which He had made many details, these carrying with them 
consolations, and mighty miracles, such as the rending of the 
Sea, and the falling of Manna, the halt at Mount Sinai, and the 
water issuing from the rock, the protection given by the cloud, 
and the like. 

LXVI. Now in the present instance, in which He has pro- 
mised us so much consolation, and made such great announce- 
ments to us, promises having scarcely limit or end, intending to 
grant them to us in return for the slavery we have endured, how 
much more likely is it that God will add to them a thousand 
times. There is, in fact, no doubt that God will add to them, 
for His mercy is not wanting, nor does His goodness diminish, 
nor can He be called miserly or greedy. He says little and 
does much ordinarily; much more, then, will He continue to 
add to the realisation of His promises, in the case in which He 
has. promised much, Thus we find: «For your shame ye shall 
have double, and for confusion they shall rejoice in their 
portion; therefore in their land they shall possess double» (Is. 
61. 7). Furthermore, while He compares our servitude and 
oppression to the twinkling of an eye, and to a moment in 
duration, He likens the comforts and good tidings which we 
are to enjoy to mighty mercies, thus: «For a small moment 
have I forsaken thee, but with great mercies will I gather thee» 
(ibid. 54. 7). To sum up, He will act towards us as He has 
promised: «And He will do thee good and multiply thee above 
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(Dent. 30. 5). And it is in connexion with this 
that He frequently calls to mind in “several passages 
arture from Egypt, so that we may be impressed with 
ich we have heard from our ancestors, and witnessed 
ith של‎ own eyes. Hence we know, that if any of the con- 
| ions are not included in the announcement concerning the 
edemption, it is included in this promise: «As in the days 
thy coming forth out of the land of Egypt, will I show unto 
marvellous things» (Mic. 7. 15). And therefore we hope 
the fulfillment of this promise, and are longing for the 
isation of this announcement; we do not complain against 
God, nor murmur against Him in the days of our exile, 
we constantly confess the advent of our salvation and 
ify ourselves by means of our Law, as our God has 
amanded us: «Strengthen ye the weak hands» (Is. 35. 3); 
strong and let your heart take courage» (Psalm 31. 24). 
true the one who sees us silent amid our exile, and 
t usting in God in the days of our affliction is surprised at 
us, a and mocks at our wise course, and makes light of our 
hope, because he has not been tried as we have been tried, 
nor is his faith like ours. In this respect he may be compared 
to a man who has never in his life seen wheat sown, or trees 
| slanted; when, therefore, he sees some one scatter wheat in the 
_ furrows of the earth, or burying grain in the holes of the ruts 
of the field, he is surprised at that man, and laughs and 














































| become aware that he had been laughing at himself, and making 
| fun of his own sense, when he observes that, for every measure 
which his friend had sown, he now reaps a manifold portion. 
Thus also do the Scriptures compare our salvation to one who 
| 8 and reaps: «They that sow in tears shall reap in joy» 
. | מ‎ 126. 5(. The man to whom we before referred as scoffing 
at us, may also be coinpared to one who had never seen a person 
2 weaning a suckling, or rearing a child. When he sees a 
| person troubling himself with the bringing-up of a child, he 
| sneers at and makes fun of him, saying: —What hope can this man 
have in the rearing of this son, concerning whom he is worrying 
himself; and what return can this son make to his father, in 
]-- 
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lieu of all the trouble which his father is expending upon / 


him? But when the lad grows קט‎ and reaches man’s 6518000 
and becomes a great king or a great philosopher, then the 
scoffer will realise that he has been scoffing at his own in- 
telligence. The Bible, by the bye, in speaking of our salvation 
and redemption, employs the simile of a male child, in the 
verse: «Before she travailed she brought forth» (Is. 66. 7). It 
is also patent to all that God, in His might, is able to save 
us: nor can we for a moment entertain the idea that He is not 
cognisant of our debased condition, or does not behold our 
distress, or does not judge righteously, or that He has no com- 
passion upon us. We dare not imagine such things. As the 
Text puts it: «Why sayest thou, O Jacob... My way is 
hid from the Lord?» (ibid. 40. 27); or again: «Behold, 
the Lord’s hand is not shortened, that it cannot save» (ibid. 
59.1). What we have to believe and acknowledge is this: 
that He has appointed two terms to our service, one term 
to be brought about by repentance, and the other to be 
effected by redemption. Whichever term comes about first, 
God will immediately make it the means of terminating our 
subjection, and hastening our salvation. Should, therefore, 
Israel avail itself of repentance, they will forthwith be redeemed, 
and God will not put off their salvation to the fixed term; but 
He will fulfil unto them what is written in the Law: «And it 
shall come to pass, when all these things are come upon thee, 
the blessing and the curse, .. and thou shalt call them to 
mind....and shalt return unto the Lord thy God, and shalt 
obey His voice» etc. (Deut. 30. 1, 2). And when we shall obey 
His voice, then immediately «the Lord thy God will turn thy 
captivity» (ibid. v.3). The entire passage bears upon the subject. 
If, on the other hand, our repentance should slacken, then shall 
we be detained in our exiled state until the term appointed for 
our redemption: some of us will be punished on account of 
our iniquities, others will receive chastisement for no. sin of 
their own. This is clearly stated and understood, that some 
men are smitten with punishment for their sins, whilst others are. 
reproved for their iniquities. Furthermore, this was the case 
at the time of the flood; for one part of mankind could not 
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well be punished or rewarded, viz:—the babes and sucklings. 


Let us, however, be cautious, and not murmuringly compain ° 
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and say:—Oh! if we but had righteous men amongst us, God 
would save us! We should put it to ourselves: —Were not 
Moses, Aaron, and Miriam in Egypt, among the oppressed and 
afflicted ones, and were they not there until the fixed term 
had expired, more than eighty years? We, in our servitude, are 
in a plight similar to that of our ancestors. 

LXVII. Having now reached this subject, it is right that I 
should explain matters bearing upon the term of the exile. 
When God intended to disclose to Daniel this secret, He 
showed him three angels, one standing above the waters of 
the Hiddekel, and of the other two, one standing on the 
brink of the river on this side, and the other on the brink of 
the river on the other side. And these two, who were standing 
on the banks of the Hiddekel, were asking the angel who was 
above the waters, when the Redemption would take place, and 
at this request the angel lifted his hands unto heaven, and 
adjured them by the life of the world concerning the duration 
of the term, although they did not ask of him that he should 
give them an oath. This is what Daniel says: «And I heard 
the man clothed in linen» etc. (Dan.12.7). And when the two 
angels heard from him the words: «a time, times, and a half» 
(ibid.), they knew how many years this expression represented, 
and they understood the interpretation of «times and a half», 
and the announcement sufficed them. But Daniel did not un- 
derstand how many years were meant; he, therefore, asked the 
angel who was standing over the waters, what was the inter- 
pretation of «times and a half», saying «What shall be the issue 
of these things?» (ibid. 2. 8). Whereupon the angel told Daniel 
the cause and reason, why the matter was hidden and sealed; it 
was, lest fools might learn this secret, and their minds would 
be distressed, and their souls ill at ease, for their little sense 
could not bear the secret in the manner that the sense of the 
wise could bear it, nor could their knowledge carry it as that 
of the discerning ones, for the wise love eternal life, whereas 
fools love the life of this world. Thus he spake: «Go thy way, 
Daniel, for the words are shut up and sealed to the time of the 
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end. Many shall purify themselves, and make themselves white, 


and be refined; but the wicked shall do wickedly and none of 


the wicked shall understand; but they that be wise shall un- 
derstand» (ibid. 7—10). Then, after telling him this, he explained 
to him the interpretation of «times and a half», informing him 
that they meant 1335, as it is written: «Blessed is he that 
waiteth, and cometh to the thousand, three hundred, and five 
and thirty days» (ibid. 12). Now in this verse «days» represent 
«years»; compare, «for a full year (ימים)‎ shall he have the 
right of redemption» (Lev. 25.29), as it is afterwards explained:— 
«within the space of a full year» (ibid. v.30). But let us explain 
how «times and a half» amounts to 1335. The word «time» 
(«moed») is dependent upon and explanatory of the word which 
follows it, just as in the phrase: «at the time appointed in the 
month Abib». So also here the word «time» is subordinate to 
«times and a half». I mean to imply that the term of the 
entire captivity is embraced under «times and a half», Then 
as to the interpretation of «times»; this will mean the two 
«times» during which the kingdom of Israel lasted, one before 
the building of the Temple, the other after the building, forming 
together 890 years, viz: 480 before the Temple, and 410 after, 
«a half» of which would equal 445 years. ‘The sum total of 
890 and 445 is 1335 years, neither more nor less. And so in 
making the calculation as regards «the time that the daily 
sacrifice shall be taken away, and the abomination that maketh 
desolate set up, there shall be a thousand two hundred and 
ninety days» (ibid. 12. 11); we have to reckon this event from 
the day on which the decree was published during the early 
part of the construction of the Second Temple, consequently 45 
years before the «times and a half», the difference between 
1335 and 1290. 

And similarly we have to understand the verse in Daniel, 
where it says: «Unto two thousand and three hundred evenings” 
and mornings; then shall the sanctuary be justified» (8. 14). 
Here the nights and the days are reckoned separately. Combining 
them, we have as the half 1150. The other terminus beiag 
fixed at 1335, this terminus is reckoned to come about 185 years 
earlier, so that the various termini shall coincide, and the end 
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of the reckoning fall in the same year, neither before nor after. 
God acted in the instance of the earlier two termini (of Egyptian 
bondage) in a similar manner as He did with regard to the 
three termini fixed and decreed in connexion with the Captivity. 
God, namely, announced various dates for the earlier two 
termini, in order to dispel any doubt as to the finality of that 
event. As it has, therefore, become clear to us that those 
termini turned out perfectly true, in spite of the fact that there 
were discrepancies and differences in the dates assigned, so do 
we also believe in connexion with the term of the Captivity 
that though various dates and apparently contradictory calcul- 
ations are employed in fixing it, yet these are all true, and the 
predicted end will once, of a certainty, be accomplished. 
LXVIII. To return to the subject of Redemption, I say that 
as soon as the Israelites repent, they will be immediately 
redeemed; but if they do not repent, they will remain in sub- 
jection in exile until the entire term shall be completed. But 
if the end of this term shall have come, and the exile shall 
_have run its course, without their having repented, then the 
Redemption cannot possibly come; for it is not right that God 
should save the wicked, and therefore their subjection will go 
on and continue in consequence of their iniquity. But since, in 
continuing to commit iniquity, the hope of salvation would be cut 
off, and since, on the other hand, God’s word cannot be de- 
ferred, our Rabbins solve the difficulty by saying, that when it 
shall occur that the days of the fixed end shall be completed, 
and Israel shall yet be walking in the obstinacy of their hearts, 
God will bring severe trials upon them until they shall humble 
themselves, and turn from their evil ways, and return unto the 
Lord with all their heart. At that time God will speedily bring 
about their salvation, and hasten their redemption. Thus do 
our Sages teach: If the Israelites repent, they will be forth- 
with redeemed; but should they not repent, God will appoint 
a king over them, whose decrees will be as harsh as the decrees 
of Haman, and then they will repent, and be delivered. And 
they explain the matter and say, that at the end of the appointed 
time, if Israel be not penitent, God will rouse the spirit of a 


man out of the tribe of Joseph, from Upper Galilee, who will 
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be called Messiah, son of Joseph; and this man will arise and 
gather a few of the Israelites, and come to the Temple at Jeru- 
salem. In those days, at the time of his coming, the kingdom 
of Edom shall rule over Jerusalem and over «the glorious land» 
(Dan.11.41). And the Messiah shall dwell in Jerusalem a few 
days, after which a king from: Edom, named Armilus, will 
proceed against him and his followers, and will fight with the 
Messiah, son of Joseph, and with his men, and will effect a 
great slaughter and will carry many captive from among them, 
and will oppress them, and will inflict vengeance upon them, 
and he will kill the Messiah, son of Joseph, and there will be 
great trouble for Israel, greater than had ever been the case 
since they became a nation. But the greatest of all calamities 
will be the strife which will take place between Israel and the 
kingdoms of the earth, until all the kings will rise up, and drive 
Israel away, and chase them from their houses, and cause them 
to flee from the cities to the deserts, where they will remain 
hungry and thirsty, weeping and sighing; and, owing to the 
great tumults and tribulations which shall occur, many men will 
rebel against and deny God, and will forsake His Law. But as 
for those who will remain faithful believers in God and will trust 
in His Name, having been tried in the furnace of affliction, 
and probed in the refining-vessel of justice, at the time when 
their trial shall be greatest, their need most pressing, and their 
hunger and thirst most trying, God will have mercy with them, 
and compassionate them, and reveal unto them Elijah, the 
Prophet. At that hour, redemption will spring forth and sal- 
vation will come, God will send His anointed one, and renew 
the kingdom of His flock. 

LXIX. Having found that this statement was quite fluent in 
the mouths of our Sages, I set about searching for proofs and 
supports derived from the Bible, and I found a clear proof for 
every detail. First, a Scriptural verse supports the opinion, 
that the kingdom of Edom shall rule over Jerusalem before the 
coming of the Redeemer. For we read, that Israel will in future 
days, when the end shall come, take Jerusalem from the-hands 
of Edom, and from the hands of the sons of Esau, and will 
spread its power over the whole world, and will rule over 
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it, after the Edomites shall have ruled over it, as it is said: 
«And saviours shall come up on Mount Zion to judge the 
mount of Esau; and the kingdom shall be the Lord’s» (Obad. 
9. 21).. 

And this war and this judgment which Israel shall inflict upon 
Edom, will be executed by means of the children of Rachel, 
according to the words: «Therefore, hear ye the counsel of the 
Lord that he hath taken against Edom; and his purposes, that 
he hath purposed against the inhabitants of Teman: surely the 
least of the flock shall drag them out» (Jer. 49. 20). 

The men, too, who shall assemble and join the Messiah, son 
of Joseph, will be few in number, as it is written: «I will 
take you one of a city, and two of a family» (Jer.3.14). And 
the king of Edom who shall fight with them, will effect great 
slaughter among them, and will carry them into captivity, as 
stated: «Behold a day of the Lord cometh, when thy spoil 
shall be divided in the midst of thee» (Zech. 14. 1). And the 
great chieftain, the Messiah, son of Joseph, who had been 
appointed over them, shall die by the sword of Edom, and they 
will sigh and mourn for him, as we find: «And they shall 
look unto me for him whom men have pierced, and they shall 
mourn for him» (ibid. 12. 10). 

At that time ¢here will be great tribulation, as we find: «And 
at that time shall Michael stand up, the great prince which 
standeth for the children of thy people; and there shall be a 
time of trouble, such as never was since there was a nation 
even to that same time; and at that time thy people shall be 
delivered, every one that shall be found written in the book» 
(Dan. 12. 1). 


In those days there will be great strife and fierce warfare 30 


between Israel and the nations of the world, until the nations 
will drive them out from the towns to the deserts, as we find: 
«And I will bring you into the wilderness of the peoples, and 
there will I plead with you face to face. Like as I pleaded 
with your fathers in the wilderness of the land of Egypt» etc. 
(Ezek. 20. 35,36). This means through hunger and thirst. There 
God will try them, and put them to the test, as to what sort of 


hope they will display in face of such trials, and how deep will 
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be their faith and the uprightness of their heart in the service of 
God. This is the meaning of the words: «And I will cause you 
to pass under the rod, and I will bring you into the bond of 
the covenant» (ibid. 2. 37). 

Now, through these grave troubles, many Jsraelites will rebel 
against and fall. away from their Creator and God, and their 
fear of Him will diminish, because they will argue, at the 
time when these troubles come upon them, «This is our end! 
This is the result of the hope which we have cherished! This 
is our reward and recompense!» Hence the words of the 
Text: «And I will purge out from among you the rebels, and 
them that transgress against me; I will bring them forth out 
of the country where they sojourn, but they shall not enter 
into the land of Israel» (ibid. v. 38). But as for those who 
remain of them, ¢he purged and tried ones, those who wait on 
the Lord and hope for His salvation, God will be gracious 
unto them, and will comfort them, and restore their hearts, as 
it is said: «Behold, I will send you Elijah ....» (Mal. 4, 5). 
«And he shall turn the hearts of the fathers to the children» etc. 
(ibid. v. 6). 

From the Biblical parallels given above, it is clear to us that 
all the incidents to which our Rabbins refer, have been antici- 
pated and proclaimed by the Prophets; the idea, perhaps, being, 
that the Almighty, in His abundant mercy towards us, wished to 
inform us of the manner in which these troubles would come about, 
even before they occurred, so that they might not overtake us 
suddenly, and we would in consequence despair of our salvation. 
Now concerning their coming, the prophet informs us that the 
righteous will speak these words: «From the uttermost parts 
of the earth have we heard songs, even glory to the righteous» 
etc. (Is. 24. 16). If Israel repent not, they will incur these trials 
and tumults in the time of the Messiah, son of Joseph. But if 
they do repent, the Messiah, son of David, will suddenly appear 
to them, and they will behold him without these troubles 
supervening upon them: and should the Messiah, son of Joseph, 
precede him by a few days, it will be that he may appear as 
the ambassador and messenger, who clears the way, prepares 
the road, and sets the work of Israel in the best order, as we 
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read: «Behold, I send my messenger, and he shall prepare the 
way before me» (Mal. 3. 1). 

Now the Messiah, son of Joseph, will be as one who refines 
by fire, in relation to those who have been guilty of grievous 
iniquities, whilst he will be as one who washes with soap, in regard 
to those who commit minor sins; as the Text continues: «But 
who may abide the day of his coming, and who shall stand 
when he appeareth? for he is like a refiner’s fire, and like 
fuller’s soap» &c. (ibid. 2—3). 

Should it happen, however, that the Messiah, son of Joseph, 
will not appear, then the Messiah, son of David, will suddenly 
come to his temple and unto his people, and he will bring with 
him men from Israel, and they will all go up to the Holy City, 
to the mountain of the Lord. If they find there the Edomite king, 
named Armilus, they will slay him, and the Messiah will seize 
Jerusalem, and will take great vengeance upon Edom, as we 
read: «And I will lay my vengeance upon Edom by the hand 
of my people Israel» (Ezek.25.14). Should Jerusalem be in the 
power of a king other than Armilus, he is bound to be of Edom. 
And at that time the king, the Messiah, will announce unto 
Israel grand tidings; he will comfort them, and speak to their 
hearts, and heal their wounds. For thus it is written: «The 
“spirit of the Lord God is upon me, because the Lord hath 
anointed me to preach good tidings unto the meek, He hath 
sent me to bind up the broken-hearted ...... to comfort all 
that mourn» (Is. 61. 1,2). And they shall behold with their eyes 
the majesty, glory, joys, salvations and consolations, of which 
they heard with their ears, as it further states in Scripture: «to 
appoint unto them that mourn in Zion, to give unto them a 
garland for ashes, the oil of joy for mourning» (ibid. v.3). In those 
days, too, they shall rebuild the desolate cities, and dwell therein, 
as stated: «And they shall build the old wastes» etc. (ibid. v.4). 

LXX. Then, at that time, the men of Gog and Magog and 
the inhabitants of the land of Edom, hearing the report of the 
Messiah, son of Joseph, and the report telling of the beauty 
of their land, their enjoyments, their happy state, and their 
tranquil condition, hearing of the abundance of their possessions 
and their wealth; how they dwell without walls, bars, and gates; 
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they will take counsel to proceed against them in warfare, as it 
is written with reference to Gog: «And thou shalt say, I will 
go up to the land of unwalled villages» etc. (Ezek.38.11). And 
many nations and mighty peoples will join with them, some 
from every nation and people, and the enemy will lead them 
to Jerusalem, 35 foretold: «And thou shalt come from thy 
place out of the uttermost parts of the north, thou, and many 
peoples with thee» (ibid. v.15). Hence, the assembled people will 
consist of two classes; one class including sceptics, and trans- 
gressors against God, who deserve destruction and extermination, 
and the other including such as fear God, and are desirous of 
observing the Jewish Religion. These sinners and transgressors, 
deserving of destruction, are referred to in the words: «And I will 
bring them down into the valley of Jehoshaphat and I will plead 
with them there for my people, and for my heritage Israel, 
whom they have scattered among the nations» (Joel 3. 2 [4. 2]): 
«Put ye in the sickle, for the harvest is ripe...... Multitudes, 
in the valley of decision» (ibid. 3,14). But of those who fear 
the Lord it is said: «For then will I turn to the peoples a pure 
language, that they may all call upon the name of the Lord» 
(Zeph. :3. 9). 

The Gaon remarks, that the plague which God shall inflict 
upon the wicked will come in four forms. Upon some of them 
God will rain blood, fire and brimstone, and hailstones, until 
they shall have all perished and been consumed according to the 
words: «And I will plead against him with pestilence and with 
blood 2 -f).5. an overflowing shower and great hailstones» (Ezek. 
38. 22). And some of them will turn their arms against their 
brothers and fellow-men, thus: «And I will call for a sword 
against him unto all my mountains» (ibid. v.21). As for others, 
their flesh shall waste away and rot, as the prophecy has it: 
«This shall be the plague wherewith the Lord shall smite all 
the peoples that have warred against Jerusalem» etc. (Zech. 
14.12). Each man will send forth his hand to seize the hand 
of his fellow, and he will trample upon him and he shall fall, 
for «it shall come to pass on that day that a great. tumult 
from the Lord shall be among them, and they shall lay hold 
every one on the hand of his neighbour, and his hand shall 
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rise up against the hand of his neighbour» (ibid.v.13). And lastly, 
upon the remnant of them, God will put a sign and a mark, 
in the form of wounds, stripes, strokes, and plagues; some will 
have their eye destroyed, others their nose cut, the arms of 
some shall wither, others again shall lose a finger. And all will 
go forth from the land of Israel, and proceed to the ends of 
the earth, where they will tell all people of the wonders and 
miracles which they saw with their eyes, for so it is said: 
«And I will set a sign upon them, and I will send such as es- 
cape of them unto the nations» (Is. 66. 19). 

LXXI. The upright among them may be divided into four 
classes. Some will serve Israel in their houses and courts, 
viz:—the highest of them: «Kings shall be thy nursing fathers» 
(ibid. 49. 23). Others will plough the fields, and arrange the 
gardens: «Strangers shall stand and feed your flocks, and aliens 
shall be your plowmen and your vinedressers» (ibid.61.5). Some 
will do work in cities and provinces, those of whom we read: 
«And the peoples shall take them, and bring them to their place, 
and the house of Israel shall possess them in the land of the 
Lord for servants and for handmaids» (ibid. 14.2). The re- 
maining ones will return to their city and country, and will serve 
the Lord and the king Messiah; and the king Messiah will 
decree that they shall celebrate the Festival of Tabernacles, as 
it is said: «And it shall come to pass, that every one that is 
left of all the nations which came against Jerusalem...... to 
keep the Feast of Tabernacles» (Zech. 14. 16). And as for 
the nation that shall not celebrate the Festival of Tabernacles 
during that period, the rain will not descend for them, as it is 
written: «And it shall be, that whoso of all the families of the 
earth goeth not up unto Jerusalem» etc. (ibid. v.17). Should, 
however, the men of Egypt argue: «We do not require rain, and 
for this reason we shall not celebrate the Festival of Tabernacles, 
as the River Nile waters our fields and vineyards», the Bible 
informs us that the year in which they would not celebrate it, 
God would cause their Nile to be dried up, in order that they 
might know that the hand of the Lord was strong; and when 
such miracles shall take place in those days, all the people will 
draw near to serve the king Messiah, and they will moreover 
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bring with them those Israelites who shall have remained among 
them. And they will present them to him as a gift and a 
present, as Holy Writ states: «And the people shall take them, 
and bring them to their place» (Is. 14. 2). Each nation will 
deal with Israel according to its means and wealth. The rich ones 
among them will conduct Israel with honour and glory, upon 
horses and chariots, and with every show of splendour, as it 
is written: «And they shall bring all your brethren out of all 
the nations for an offering» etc. (ibid. 66.20). And the poorest 
among the nations will carry and bear Israel upon their shoulders 
and upon their backs, and will carry their children in their 
bosoms and in their arms, as it is written: «And they shall bring 
thy sons in their bosom» (ibid. 49.22). Those of the Israelites 
left in the isles of the sea, will be brought by the people in ships 
unto the king Messiah, together with silver and gold, as it is 
written: «Surely the isles shall wait for me and the ships of Tar- 
shish first... to bring thy sons from far, their silver and their gold 
with them» (ibid. 60.9). As regards those of them who remain 
on the other side of the river, the Ethiopians will bring them in 
ships made of reed and cork, until they bring them to the land 
of Egypt. But why in ships of reeds? Because in the Egyptian 
valley great rocks rise in the midst of the river, and no ship 
made of wood can pass through those parts, lest it be dashed to 
pieces, whilst one made of reed is pliable and bends, as it is written: 
«Ah, land of the rustling of wings, which is beyond the rivers 
of Ethiopia; that sendeth ambassadors by the sea, even in 
vessels of bulrushes upon the waters» (ibid. 23.1); again, it is 
written somewhat further on: «All ye inhabitants of the world, 
and ye dwellers on the earth, when an ensign is lifted upon 
the mountains, see ye» (ibid. 7.3); and once more: «For then will 
I turn to the peoples a pure language...... From beyond the 
rivers of Ethiopia my suppliants, even the daughter of my 
dispersed, shall bring mine offering» (Zeph. 3. 9, 10). As for 
those who are left in the wilderness, whom no man will bear 
or carry to Jerusalem, God will in such cases bring them speedily, 
as though a cloud had borne them, as it is said: «Who are 
these that fly as a cloud» (Is. 60. 8); or as though the wind had 
brought them, as it is said: «I will say to the North, give up, 


5 


10 


20 


5 


2 


30 


ו 


3 


\ 


0 


- 


- 


5 


to 


On 


— 137 — 





all those Israelites who are in life shall be gathered together, 
God will revive the dead, and among the living shall be the 
Messiah, son of Joseph, who will walk at the head of them, 
because he will be a righteous man, one who will not deserve 
punishment, though he will resemble other righteous persons in 
suffering affliction for no sin of their own, and who receive a 
goodly reward for having endured their sufferings; and so will 
he in future receive the reward of his suffering in the days of 
_ the Messiah, son of David. And as soon as God shall have 
gathered the living together, and they live again, he will 
begin anew to rebuild Jerusalem, as it is written: «When 
the Lord shall build up Zion, He shall appear in his glory» 
(Psalm 102. 17). And our God will rebuild it with temples 
and porches, and rooms and courts, and yards and chambers, 
as it is explained in Ezekiel )40--44(, when speaking of the 
form of the Temple, and also by Isaiah, when he says: «And 
I will make thy pinnacles of rubies» (Is. 54. 12). Afterwards 
He will build upon the whole earth, and furnish all the 
cities, so that no dry place or desert shall be left, only pools, 
rivers and springs, as it is written: «And the glowing sand 
shall become a pool and the thirsty ground springs of water» 
(Is. 35. 7). 

LXXII. Then shall the light of the Divine Presence of the 
Eternal illumine Jerusalem, from earth unto heaven, and that light 
will shine brighter than all other lights, as it is said: «Arise, 
shine» etc. (ibid. 60.1). «And nations shall come to thy light» 
(ibid. v. 3). At that time, whoever will not know the way to 
Jerusalem, will be guided by the brightness of that light, because 


that light will be drawn and extended from the heaven to the 3 


earth, like a pillar of fire. Then, too, shall the word of the 
Lord and his prophecy be found in the mouth of all Israel, as 
it is written: «I will pour out my spirit upon all flesh» (Joel 
3.1,]2.28[(.... «And also upon the servants and upon the hand- 
maids in those days will I pour out my spirit» (ibid. 3. 2, ]2. 29]). 
And should one of them go to a foreign country, and say, 
«I am an Israelite», the nations will say to him: «If you be one 
of them tell us, what will happen to-morrow, and what will 
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happen in the future»; or they will ask him to tell them some 
secret and hidden matter: if he is able to inform them, they 
will recognise and know that he is one of God’s people, as it 
is written: «And their seed shall be known among the nations, 
and their offspring among the peoples, all that see them shall 
acknowledge them». (Is. 61. 9). Their happiness and dominion 
will be continuous unto eternity, these will neither depart nor vary, 
as it is written: «But Israel shall be saved by the Lord with 
an everlasting salvation, ye shall not be ashamed nor confound- 
ed, world without end» (ibid. 45.17). In no other passage 
referring to the Redemption, is this expression «world without 
end» introduced. It is employed in this connexion, in order 
to inform us that the salvation shall endure for ever, so 
that we should believe and trust in its advent, that our hearts 
might be glad and our souls rejoice, and also in order to silence 
the words of those who would say, that there will be a limit 
to the salvation granted. Hence the addition of the clause, 
«world without end». 

God has likewise given us to understand, that in those days 
all Israel will delight in the fulfillment of the commandments, 
and will keep aloof from iniquity, as it is explained in the 
passage: «And the Lord thy God will circumcise thine heart» 
etc. (Deut. 30. 6): «And I will give you an heart of flesh» 
(Ezek. 36. 26). 

For several reasons they will prefer to act in a meritorious 
manner, and they will all be righteous, for they will constantly 
be having before their eyes the light of the Divine Presence; 
and further because they will all be prophets, nor will any man in 
the world do them harm, nor will poverty bear sway over them. 
Nay, furthermore, we are told that every pain, disease, and sick- 
ness will be absent from their midst; they will rejoice and be 
glad, so that they will come to imagine, by reason of the exu- 
berance of their joy, that possibly heaven and earth have been 
renewed, seeing neither sorrow nor sighing, as they were wont 
to see, as it is expressly stated in Scripture: «For as the new 
heavens and the new earth» etc. (Is. 66. 22); «But be ye glad 
and rejoice for ever in that which I create; for, behold, I create 
Jerusalem a rejoicing, and her people a joy» (ibid. 65. 18). 
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Happy, indeed, the generation that is deemed worthy to behold 
it! «Happy the people who has it thus!». 

LXXIII. Having disposed of these matters, I shall touch 
upon a few points concerning which I have heard men argue, 
viz:—that these prophecies of comfort and these good tidings 
have already been fulfilled, and took place in the time of the 
Second Temple. To prove their contention, they employ false 
reasonings and wrong arguments, and upon these they base their 
conclusions. . 

They hold that all the words of consolation were spoken 
conditionally, as for example: «Thy sun shall no more go 
down» &c. (Is.60. 20); «It shall not be plucked up, nor thrown 
down any more for ever» (Jer.31.40). All such, say they, are 
hypothetical expressions. If Israel will keep the Law and the 
commandments of their Creator, these consolations will be ful- 
filled for them; but should Israel sin, they will be cancelled. 

I have examined their arguments, and have refuted them on 
several grounds. One point which has pressed itself on my 
notice is this, that it is true in the case of Moses, where he speaks 
in general terms of reward, that the promise is conditional, e. g.: 
«For if ye shall diligently keep all this commandment which 
I command you...... then will the Lord drive out all these 
nations from before you» (Deut. 11. 22, 23); again: «But if 
thou shalt indeed hearken unto his voice» (Ex. 23. 22); «And 
it shall come to pass, because ye hearken» (Deut. 7.12); and so 
in other similar instances. But to these consolations to which 
we refer, no condition whatsoever is attached; they are special 
and distinct instances of particular tidings. The second point 
is, that we have to compare with these prophecies of consola- 
tion, the decree which God pronounced after the Flood, when 
He swore that He would not bring a flood a second time, and 
having thus sworn, the possibility of such a sentence was ren- 
dered void, and it could not possibly take place a second time. 
But should men sin a second time, in the same manner that 
they sinned before the coming of the Flood, they would certainly 
be punished with some other punishment. It is most significant 
that, in the course of announcing these consolations, we meet 
with the words: «For this is as the waters of Noah unto me» 
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(Is.5 4.9); as if to inform us, that just as God acted towards those 
who were the early inhabitants of the world, so will He establish 
His word unto Israel; as He swore to the former that, even though 
they sinned, they would not be punished by water, so if Israel 
sinned at the time of salvation, their punishment would not be 
that their kingdom would depart from them, but they would be 
punished in some other way. As He swore that there will not 
be another flood, so has He sworn that salvation will not depart, 
nor redemption be removed. But, besides, God has informed us 
that in the coming time all people shall be righteous and pious; 
and as He knows what will happen even before it comes to 
pass, this information implies, that sin and iniquity cannot 
possibly exist among them; and as no iniquities will be found in 
their midst, how can we say that the comforts contained in 
prophecy are to be taken hypothetically, seeing that there can 
be no application of the idea of a condition, for the fact is, 
that they will all be righteous? 

LXXIV. Having now stated clearly, and disposed of the 
arguments of those who speak of the prophecies of comfort 
as conditional, I shall now turn to the argument that they have 
been fulfilled, and took place when the Second Temple was 
built. I adduce fifteen replies to disprove this; five from the 
Holy Law, five from the Prophets, and five from observation. 

From the Holy Law: 

1. The comforting promise that all Israel will be gathered 
from the four corners of the earth, to come to Jerusalem, and 
that not even one of them will remain in a strange land, as it 
is said: «When 1 have gathered them into their own land, and 
have left none of them any more there» etc. (Ezek. 39.28). Now, 
in the time of the Second Temple, they were not all gathered to 
Jerusalem, but only as many as we read of, viz:—«The whole 
congregation together was forty and two thousand, three hundred 
and threescore» (Neh. 7. 66). 

2. The second refers to the consolation of Jerusalem, that all 
Israel would be gathered thither at the time of Salvation from the = 
isles of the sea, as it is said: «and from Elam, and from Shinar, ~ 
and from Hamath, and from the islands of the sea» (Is. 11. 11). 
Now, at the time of the first captivity, not one of the Israelites 
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- 00 88 exiled to the islands of the sea, and how, then, could they 

be gathered from thence? 

5 - 3- In speaking of the comfort of Zion, it is said: «And 
strangers shall build up thy walls» (Is. 60. 10). Now, in the 
rebuilding of the Second Temple, they were actually unwilling 
that the wall should be rebuilt, even at the hands of the Israelites; 

_ they went further, and were continually struggling against them 
in the matter of the building, as it is said: «Every one with 
one of his hands wrought in the work, and with the other held 
his weapon» (Neh. 4. 11 [17]). 10 

4. Regarding these consolations, it says: «Thy gates also 
shall be open continually» (Is. 60. 11); while, concerning the 
Second Temple, it is written: «Let not the gates of Jerusalem 
be opened until the sun be hot; and while they stand by, let them 
hut the doors» (Neh. 7. 3). 15 

In the 5th instance, the voice of comfort speaks: «For that 
nation and kingdom that will not serve thee shall perish» (Is. 
60.12). Now, of the days of the Second Temple it is written: 
«Behold we are servants this day, and as for the land that 
thou gavest unto our fathers to eat the fruit thereof, and the 20 
good thereof, behold we are servants in it» (Neh. 11. 36). 

Proofs from ihe Prophets: 

1. The prophets say, that in the time of the king Messiah, 
Israel shall burn the wood of the weapons of Gog and Magog, 
and that for seven years it will be unnecessary to hew wood 25 
from the forests, for they will kindle fires from the wood of 

— the arms and weapons that belonged to Gog, as it is written: 

«And they shall make fires of the weapons» (Ezek. 39. 9). 

2. The prophets say, that in the days of the king Messiah, 
the Nile, the river of Egypt, shall be dried up in one place, and the 30 
Euphrates in seven places, so that there may be a place for the 
redeemed ones to pass through: «And the Lord shall utterly 
destroy the tongue of the Egyptian sea...... and there shall 
be an highway for the remnant of his people» (Is. 11. 15, 16). 

3. The prophets say, that in the days of the king 35 
Messiah, the Mount of Olives shall be cleft in two by an easterly 
and westerly wind, and shall be divided into two halves, one 
half will be towards the north, and the other towards the south, 
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and between them there will be a great stream, which will be 
constantly overflowing, as it is said: «And the Mount of Olives 
shall cleave in the midst thereof toward the east and toward 
the west..... and it shall come to pass in that day, that living 
waters shall go out from Jerusalem» (Zech. 14. 4--8(. 

4. It is explained in Ezekiel, that the Temple will be rebuilt 
in its beauty, in its proper form, and manner. 

5. It is explained that living waters shall go forth from the 
Temple, for there will be on the banks of the brook, on one 
side and on the other, a fruit-bearing tree, the fruit of which 
shall be for food. 

Now, in a word, not one of these particular promises was 
fulfilled in the time of the Second Temple; they await fulfill- 
ment in the future. 

LXXV. roofs from observation: 

1. It is said by the prophet, that all the nations shall believe 
in God: «In that day shall the Lord be one, and His name 
one» (Zech. 14. 9); whereas the nations still walk in their evil 
ways, as of old. 

2. The prophets say, that Israel will be in tranquillity 
and peace, freed from the yoke and bondage placed upon them 
by kings, who will no longer eat their bread and the fruits of 
their toil, nor will their enemies drink their wine, as it is 
said: «The Lord hath sworn by his right hand, and by the arm 
of his strength, surely I will no more give thy corn to be 
meat for thine enemies, and strangers shall not drink thy wine» 
(Is. 62. 8). But do we not observe that they still pay tribute 
and bear the yoke? 

3. It is said, that there will be no more war in the world, 
neither sword nor spear: «Nation shall not lift up sword against 
nation» etc. (Mic. 4. 3); whereas we see that they still fight one 
another, and kill one another. 

4. The prophets inform us, that the wolf shall feed with the 
lamb, and the lion shall eat straw like an .ox, for their enmity 


shall have disappeared; the suckling, too, shall sport with the asp, _ 


as it is said: «And the sucking child shall play on the hole” 
of the asp» (Is. 11. 8). Surely these creatures inflict injury upon 
one another as before. Some might argue, that these expressions 
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are figurative, and refer to the wicked of the earth and the 
doers of violence, who will make peace with one another, and 
forsake their violence; but we reply, Do not workers of violence 
and robbers exist now, even in greater proportion than they did 
formerly? 

5. The prophet says, that the land of Sodom shall be 
rebuilt as it formerly existed, as it is written: «And I will turn 
away their captivity, the captivity of Sodom and her daughters» 
(Ezek. 16.53); again: «And thy sisters, Sodom, and her daugh- 
ters» (ibid. v.55). Now the Pentateuch implies, that the waters of 
Sodom are sweet, and that they used to drink from them, and 
water the fields with them, as it is said: «And Lot lifted up 
his eyes and beheld all the Plain of Jordan, that it was well 
watered everywhere.... like the garden of the Lord, like the 
land of Egypt» (Gen. 13. 10); and with respect to this garden, 
«a river went out of Eden to water the garden» (ibid. 2. 10). 
But what do we see to-day? Sodom a parched waste, and its 
waters salt. 

Again, then, all these examples go to prove that all the ex- 
pressions of consolation have yet to be fulfilled. 

At the end of this treatise the Gaon adds, that the sum of 
. the comforting tidings amounts to nine:—First, the gathering 
| of the exiles; second, the rebuilding of the Temple; third, the 

restoration of the kingdom to the people; fourth, the restoration of 
| prophecy; fifth, the resurrection of the dead; sixth, the increase of 
wisdom and prophecy; seventh, the humiliation of the enemy and 
ו‎ - an increase in the confession of God’s Unity among the nations; 

eighth, the removal of all disease, and the increase of cures; 
ninth, the lengthening of days to eternity, with increase of 
happiness and joy, as it is written: «Israel shall be saved by 
. the Lord with an everlasting salvation» (Is. 45. 17). 
LXXVI. The Gaon R. Saadya has written another treatise, entitled 
: «The history of reward and bliss, punishment and vengeance». He 
begins by saying: God has revealed to His servants, the prophets, 
that He has created a dwelling-place destined for repayment, 
and has prepared a world appointed for reward, and has set a 
fixed time and season for these things. At that time and in this 
dwelling-place, God will discriminate between the righteous and 
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the wicked, between the innocent and the guilty, between one 
who serves Him and one who transgresses against Him, as it is 
said: «And they shall be mine, saith the Lord of hosts, in the 
day that 1 60 make up my peculiar treasure» etc. (Mal. 3. 17)... 
«Then shall ye return and discern between the righteous and 
the wicked, between him that serveth God and him that serveth 
Him not» (ibid. 2. 18). 

I will explain the signs of that time, and the rules of that 
season, and the manner of the world to come. It is clear to 
us, through proofs and conclusions to which we have already. 
adverted, that the heavens and all their hosts, the earth and 
all that is thereon, the seas and all that is therein, were created 
for the sake of man; and that when man was created he was 
created in the centre of the universe and was made midway 
between the firmaments, and in the midst of the world’s objects, 
so that all other substances, bodies and elements, revolved round 
about him and surrounded him. In addition to this, the Creator 
graciously granted him a spirit that vents itself in speech, and 
a contemplative and intellectual soul. The Targum-Onkelos 
paraphrases: «And man became a living soul» (Gen. 2. 7), that 
he became one endowed with the gift of speech. On this 
account the soul which is the chief part of man is in duty 
bound to observe the Law and to take upon itself the com- 
mandments, which form a sort of ladder and ascent leading to 
the possession of the bliss of future reward. In answer to 
the question when will man obtain the bliss, we say when the 
totality of creatures will cease to exist, and when the sum of the. 
souls which God designed and desired to found has been 
reached, and when the purposes for which they were created shall 
be attained and completed, then will their Maker remove them 
from this world, and send them forth to the other dwelling- 
place, which is the future world. There every man, righteous 
or otherwise (sceptic), will be recompensed according to his 
actions. Our intellect, our Holy Torah, and Prophetic Literature, 
all point to this conclusion. 

LXXVI. And since we know too well the strength of God’s 
wisdom and the might of His power, we cannot possibly believe 
that the pleasures and rewards appointed for the righteous by 
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their Creator are those pleasures which are met with here, for 
‘what do we find continually occurring in this world? Even 
pleasure is connected with ruin, all prosperity is mingled with 
sighing, the song of joy alters to the wail of lament, and all 
gladness is allied to weeping; every happiness has its appoint- 
ment of vexation, and the result of all pride is contempt; the sum 
of all joy is sorrow, and the ease of leisure ends in grief; nay, 
further, the sorrows ever outweigh the joys. And since the pleasures 
that are found with us are of such a sort, and are ordered in 
this manner, they cannot be the pleasures that are to be be- 
stowed on the righteous, for they are varying and evanescent. 
But it is right, that there should be a place set apart, and a 
world prepared, for those who fear the Lord, better and more 
beautiful than this world, a future world all sown with light, 
all pleasure and delight, a world of life prolonged and un- 
interrupted happiness. 

Another proof that this world’s joys are not the real joys. 
I have observed the fact, that the souls as they now exist in 
this world are not at ease and tranquil, nor are they pleased with, 
nor do they desire this dwelling-place, nor do the good and 
great things which exist in it satisfy them; for they are constantly 
seeking after other things, higher in degree than those they meet 
with here, and when such a soul does attain any greatness here, 
it always seeks to rise a step higher, and to do something better. 
Hence we know that it yearns after a degree higher than such 
_worldly degrees, after some great and mighty delights, which 
~have nor limit nor end, and to which neither pain nor sorrow 
is joined. 

A third proof may be found in the consideration, that while 
man’s inclination desires and delights to do certain actions, our 
intelligence, on the other hand, and the knowledge we possess as 
the result of our understanding, regard them as the reverse of 
beautiful, nay, ugly and shameful; e. g. pride, theft, immorality, 
and the like. And it is well known, that when a man follows the 
promptings of his inclination, and acts according to his desires, he 
will be sure to regret, with amazement and remorse, having per- 
formed such deeds. And whence these better feelings of remorse, 


_ if not from the consciousness that there is a time and a season for 
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the consideration of every desire, when every one will receive 
the portion of his due measure, and the lot which he deserves. 

LXXVIII. I have, further, a clear conviction that God has 
stamped in the mind of man the appreciation of the beauty of 
truth and the loathsomeness of the false, the charm of right- 
eousness and the ugliness of falsehood, the love of what is right 
and the hatred of what is wrong; and His constant desire is to 
benefit the good, and to deal out to the wicked their deserts, 
to reprove those who err, and to praise those who do good 
by stealth. Now it is well known and evident how frequently 
aman, whose mission it is to reprove the foolish, has to listen in 
return for his labour to harsh words coming from them, such words 
being frequently accompanied by blows, which often result in a 
broken head. Now, knowing that God deals justly and righteously 
with all his creatures, it follows conclusively, by every argument 
derived from our sense of justice, that when the love of right- 
eousness and the hatred of violence are implanted in a man’s 
nature, and, in consequence of his desire to teach others, he 
suffers troubles, that God should pay him the reward of his 
work with a goodly recompense and portion for all the troubles 
and pain which have befallen him, this repayment to be made 
in another world, which is full of glory and honour. 

Another proof for the necessity of a future world: I have noticed 
in this world the doers and victims of violence, and the robbers 
and victims of theft; the doers of violence rejoicing, the victims 
groaning, the robbers disporting themselves, the robbed sorrowing; 
yet the death of either is equal, while we know God loves judg- 
ment, and hates theft. It, therefore, follows by common-sense, that 
their Creator will prepare for. them a place of recompense for 
all their work, and of reward for all their actions. In it the 
worker of violence will have to pay the penalty, in proportion 
to the pleasure he derived in this world, and his victim will 
enjoy the delight there, in proportion to his sorrow here. 

A further proof: We observe in this world, the irreligious 
(atheists) enjoying themselves, while the religious, (those who 
proclaim God’s Unity) are doomed to sighing, and the former 
suffer no restraint, whilst the latter get no support in return for 
their confessions.—Does not this very matter clearly show, that 
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there is a time and place prepared and appointed, beyond the 
world in which we live, when and where every man will be 
paid according to the fruit of his actions? 

Yet another proof: We observe that whoever takes one life 
suffers one penalty of death, and he who takes ten lives suffers 
but the same penalty; similarly with the adulterer. Surely this 
fact teaches us, that the true and righteous Judge has prepared 
another place and time, where the proper sentence will be carried 
into effect, and this is none other than the world to come. 

We find these proofs illustrated in the Sacred Scriptures by three 
examples. First, in the episode relating to Isaac, our fore-father, 
who gave himself up to be slaughtered in order to do the Will 
of his Creator. We may learn from this episode, that had he 
not felt convinced that he would receive a goodly portion in 
the world to come, he would not have stretched forth his neck 
for the slaughter. Nay, further, had there not existed a region 
of reward, and a place for recompense, God would not have 
imposed upon him the duty of giving up his soul for no reward. 
The second illustration is in the case of Daniel, who yielded 
himself to the lions rather than give up prayer. Thirdly, in the 
instance of Hananiah, Mishael, and Azariah, who flung themselves 
into the fiery furnace for the sanctification of God’s Name. 
Now, had these not felt the conviction that they would receive 
a good reward for their death by burning, they would surely 
not have delivered themselves up to death. Such and similar 
instances go to demonstrate, that all the prophets were firm 
believers in a Day of Judgment, and were fully convinced that not 
this world, but the world to come, was the region of man’s reward. 

LXXIX. But should the argument be advanced, that we find no 
mention made in the Torah of the world to come, nor are the 
rules of recompense in the Day of Judgment there set forth, we 
reply, that God has not left us without an explanation of the 
rules relating to the Day of Judgment, nor has He concealed 
from us the laws governing the world to come; but the fact is, 
that the majority of the prophecies of the prophets, their ad- 
monitions and deterrents, have a greater reference to success in 
this world, its sources of joy, and its vicissitudes; and this is the 


case for two reasons. 
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First, it is the method of the Law and the habit of the prophets, 
that if any subject which they desire to explain happens to be 
a matter which man’s intellect or wisdom can explain to him, 
they do not dwell at length on the explanation in question, 
but they expect Biblical students to rely, for the understanding 
of the subject, upon the teachings of the intellect and the lessons 
of science. This may be proved from the passage narrating the 
history of the creation of man. When, as the Pentateuch begins 
to explain, «The Lord God commanded the man, saying, Of every 
tree of the garden» &c. (Gen. 2. 16), God did not give him such 
commands as: 61 am the Lord thy God» 80. (Ex. 20. 2); «Thou 
shalt do no murder» (ibid. v.13); «Thou shalt not commit adultery» 
(ibid. v.14); «Thou shalt not steal» (ibid. v.15); for man’s common- 
sense and knowledge would teach him with regard to them: there- 
fore the Torah leaves such precepts alone. But it dwells in detail 
on this subject—the tree of the knowledge of good and evil; 
for such knowledge cannot be obtained from the teachings of 
the intellect. In the same way with the prophets. They dis- 
coursed to us concerning the interests of this world, its happiness 
and its miseries, for common-sense could not know them, nor 
could our knowledge help to teach them us; but such subjects 
as the laws governing the world to come, the idea of which 
can be evolved out of our own minds, and discerned by philo- 
sophic study, the prophets do not trouble to enlarge upon, but 
they make us rely upon our own intellectual knowledge to 
understand them. 

Secondly, it is the custom of the prophets and the manner of 
seers, that when they commence to explain matters appertaining 
to man’s necessities, his pursuits, and actions, they are wont 
to inake clear to them the immediate’ result of their right- 
doing or their errors, as the case may be, and explain these 
actions and pursuits in their immediate relation, and with refer- 
ence to the present time; for man is more in want of this know- 
ledge; whereas those remote pursuits which have no interest 
for them in their own days, are referred to but by suggestion 
and in brief. To illustrate my meaning: At the time when the 
Torah was written, the Israelites were in want of such things 
as rain; they were desirous of entering the land; they were 
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anxious to know the nature of the country, and the details re- 
garding its limits and boundaries; it is on this account that 
Moses, our Teacher, begins his entire prophecy by mentioning 
all the interests of the land, and the greater part of his prophecy has 
reference to these details concerning the land; for instance, 
at the beginning of his prophecy he puts the subject of rain, 
_as it is written: «For the land whither thou goest in to possess 
it is not as the land of Egypt» &c. (Deut. 11.10). He informs 
them of the pleasantness of the land, but he himself does not 
inherit any of the good and pleasant things which he an- 
nounces to Israel; thus he informs them: «Then I will give 
your rains» (Lev. 26. 4); «And your threshing shall reach» (ibid. 
v.5); «And I will give peace» (ibid. ?. 6( ; «And I will have respect 
unto you» (ibid. v.9); «And ye shall eat old store» (ibid. v.10). He, 
however, received nothing of all this, for he did not enter the 
sanctified land, and saw nothing of its delights. I say, therefore, 
that if this world were the abode of peace and the region of 
reward, surely, Moses the righteous, should have been the first 
to take his share. And since he departed from this world 
without receiving a portion and inheritance in it, we feel con- 
vinced that his lot, his portion and reward, were prepared and 
ready for him in the world to come, together with the rest 
of the righteous ones. Another proof for a future existence 
may be found in the case of Elijah, who prayed to the Lord 
for the barrel of meal and the cruse of oil, and for his sake 
God granted a wonderful blessing, from which others derived 
the benefit, whilst he remained hungry, and was in want of a 
crust of bread. Surely this is a proof that there is another life, 
which is eternal. Again, in the case of Elisha, the prophet; 
the dead person that came in contact with his grave, revived 
at God’s bidding, whilst he himself did not revive. Hence we 
infer that were this world the place for receiving reward, Elijah 
and Elisha would undoubtedly, when praying for the dead to 
revive, have prayed that they themselves might not die. 

The history of the men of Sodom and Gomorrah furnish further 
evidence. When they sinned, God punished them, by over- 
throwing their land, and raining fire and brimstone upon them. 
. This was their penalty and punishment; and, therefore, if this 
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world were the place of judgment generally, in which the wicked 
received their sentence, the rest of the wicked ones of earth 
would be punished in like manner. 

Yet another proof from the history of our ancestors. When 
they sinned, they were punished at the hands of cruel masters 
who worshipped other gods, and bowed down to Baal, and 
whilst these sinners were the ones who took our ancestors 
captive, they themselves were not taken into captivity; these 
sinners drove our forefathers into exile, but they were not 
exiled. Now, if all the penalties which God exacts from the 
wicked were exacted in this world, He would have inflicted 
punishment upon our enemies, just as he inflicted it upon 
our ancestors. 

And lastly, on the one hand, we know that God is a true and 
righteous Judge, and, on the other hand, we are aware what 
he did to the children at the time of the Flood, and to the 
sucklings of the men of Midian, when their fathers sinned; God 
exterminated them, and their children perished with them. It 
is clear, that the children did not sin as their fathers did, because 
they had not reached the age for sinning, and had not attained 
to man’s estate; it would, therefore, be but fair and in con- 
sonance with our common-sense, that they should find in a 
world to come a reward in return for their having perished 
and been exterminated in this world. 

Having said thus much, I will mention seven other points 
as they occur in the Prophetic Books, each containing a sug- 
gestion rather than a proof. (1) The Text calls the reward and 
happiness prepared for the righteous ‘eternal life,’ as it is said: 
«Which if a man do he shall live by them» (Ezek. 20, 13); 
while the name given to the punishment for the wicked, is 
‘death’, as it is said: «The soul that sinneth, it shall die» (ibid. 
18. 4). And again: «For whoso findeth me findeth life... 
But he that sinneth against me, wrongeth his own soul» (Prov. 
8. 35, 36). Again: «As righteousness tendeth to life, so he 
that pursueth evil pursueth it to his own death» (ibid. 11.49); 
«To the wise the way of life goeth upward, that he may depart 
from Sheol beneath» (ibid. 15. 24); «I had fainted, unless I had 
believed to see the goodness of the Lord in the land of the 
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living» (Psalm 27. 13); «Thou wilt shew me the path of 
life» (ibid. 16.11). Now, since it is impossible that the pre- 
ceding examples should refer to life in this world, as to 
the eye of man the righteous and the wicked are equal therein, 
we infer that they have reference to life in the world to 
come, which is reserved for the righteous. (2) The prophets 
inform us that there are two memorials before God, a remem- 
brance for good, as far as concerns the righteous: «The memory 
of the just is blessed» (Prov. 10. 7); «Remember, unto me, 0 
my God, for good» (Neh. 5.19); «And it shall be accounted 
righteousness unto thee» (Deut. 24.13); «And thy righteous- 
ness shall go before thee» (Is. 58.8): while, concerning the 
remembrance of the wicked, it is said: «Remember, O my God, 
Tobiah ... according to these their works and also the prophetess 
Noadiah» etc. (Neh. 6.4). (3) The prophets inform us, that 
God has a book and a document in which are inscribed all 
the merits of the righteous, and all the sins of the wicked, as 
when Moses says: «Blot me, I pray thee, out of thy book» (Ex. 
32.32); or when it is said: «Let them be blotted out of the 
book of life, and not be written with the righteous» (Ps. 69. 28); 
«Anda book of remembrance was written before him» (Mal.3. 16); 
«Behold it is written before me» (Is. 65. 6). (4) The pro- 
phets teach us that God has a Day of Judgment and a station 
for recompense, at which everybody will be repaid according 
to his actions, as it is said: «If thou doest well, shalt thou 
not be accepted?» (Gen. 4. 7); «God shall judge the righteous 
and the wicked» (Eccles. 3,17). (5) The prophets inform, us 
that God, being a true Judge, will judge in righteousness, 16- 
paying every man according to his ways, as it is said: «The 
Rock, his work is perfect» (Deut. 32. 4); «But the Lord sitteth 
as a king for ever» (Psalm 9.7); «And he shall judge the world 
in righteousness» (ibid. 2. 8( ; «They abide this day according to 
thine ordinances» (Psalm 119. 91); «To give every one accord- 
ing to his ways» (Jer. 32.19); «For his eyes are upon the 


ways of a man» (Job 34. 21). (6) The prophets have struck 3 


terror into us on account of the day of God’s vengeance and 
the Day of Judgment, as it is said: «The great day of the Lord 
is near, it is near and hasteth greatly» (Zeph. 1.14); «Gather 
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yourselves together, yea, gather together» (ibid.2.1); «Before 
the day pass as the chaff, before the fierce anger of the Lord 
come upon you» (ibid. ₪. 2(. (7) The prophets expressly 
tell us, that the reward of the righteous and the recom- 
pense which is reserved for them is designated by the word 
‘good’, and that the wicked are precluded from enjoying that 
‘good’; as for example: «That it might be well with them, and 
with their children for ever» (Deut.5.29); «Oh, how great is thy 
goodness which thou hast laid up for them that fear thee» 
(Psalm 31.19); «Yet surely I know that it shall be well with 
them that fear God» (Eccle. 8.12); «But it shall not be well 
with the wicked» (ibid. 2. 13). 

This concludes the references to this subject to be found in 
Holy Writ. 

The references, however, to this subject to be found in 
Rabbinical literature, are too numerous to mention. I will give 
but a few of them. Our Sages remark: We learn from the 
prophets that this world in relation to the world to come may 
be likened to an ante-chamber, or court-yard, which is in front 
of the royal palace. Before entering the palace, and approaching 
the king’s presence, a man has to arrange his dress, and prepare 
his person, and adorn himself, and all this being attended to, 
he enters the presence of the king. They expressed this idea 
in the following terms: “This world may be likened to a vesti- 
bule before the future world; prepare thyself in the vestibule, 
that thou mayest enter the inner chamber’. They further said, 
that to repent in this world was better than the good of the future 
world, and that the peace of mind to be had in the future 
world was better than all the delicacies of this world. This idea 
is contained in the statement: ‘One hour spent in repentance 
and good works in this world is better than the whole life of the 
world to come; one hour of calmness of spirit in the world 
to come is better than the whole life of this world’. And they 
add the following:—‘In the future world there is neither eating 
nor drinking, the words «be fruitful and multiply» do not 
apply, nor do men follow their ordinary pursuits,—it is a con> 
dition in which the righteous stand adorned with their crowns 
upon their heads, feasting upon the radiant splendour of the 
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Divine Presence’. They further remark: ‘He who does. not 
believe in the possibility of eternal life, he who denies the 
doctrine regarding the resurrection of the dead, Divine Reve- 
lation, and the existence of a God, will have no portion in the 
world to come’. 5 
LXXXI. After this the Gaon sums up under ten heads further 
particulars with reference to this subject, and explains them in an 
admirably thorough manner. first, Of what kind will be the re- 
wards or benefits, the punishments or judgments? Second, Where 
will the place of recompense be, and how will it look? (%ע77‎ 
When will it take place, and how will time be calculated? 
; Fourth, How will the delights or the penalties of the future 
/ be apportioned; in one continuous measure, or not? 2% 
Into how many degrees and classes will the righteous and 
wicked be divided? Sixth, Who will be the ones to incur the 
penalty on the Day of Judgment? Seventh, Will the good 
"2 and the bad associate with one another, and will they look at 
one another? 2/2, Will the righteous be required to bear 
the yoke of the commandments in the world to come, or not? 
Ninth, Could they possibly shake off the yoke of the command- 20 
ments, and rebel against their Maker? JZenth, If they act 
according to the Law and the commandments, what will be 
their reward? Will they receive additional bliss in consideration 
of their actions? 
LXXXII. First: What will be the nature of the reward? 25 
The Gaon says: The good reward and the bad reward consist 
- in two remarkably subtle species of matter, for God will create 
one certain kind of substance, from which two particular species 
will emanate, called the good and evil reward, and these will be 
: meted out to every individual according to his deeds. Now this 30 
1 one and the same substance will be refreshing to the righteous, 
while it will burn the wicked, an idea borne out by the text: 
«For behold the day cometh, it burneth as a furnace, and all 
the proud, yea, and all that work wickedness shall be stubble 
2 - - But unto you that fear my name shall the sun of right- 5 
eousness arise .... And ye shall tread down the wicked» 
(Mal. 3.19, 20, 21; [4. 1, 2,3]). It is for this reason that Scripture 
compares the righteous to the sun, and likens them to the 
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shining sun, because the sun gives both the daylight and heat; 
they are generated from it, and the two cannot be separated 
from each other, but they come at one and the same moment 
and depart together. This is suggested by the juxtaposition in 
the preceding texts of the expressions: «The day cometh, it 
burneth» (ibid. v. );.«The sun of righteousness with healing» (ibid. 
v.2): meaning that these all proceed from the same substance, 
and that they emanate from one and the same source. In many 
passages the terms ‘sun’ and ‘day’ are interchangeable, as when 
Io we say: «the day was far spent» (Jud. 19.11); «The day draweth 
toward evening» (ibid. v.9). In like manner, in the time to come, 
God will re-create one substance, which shall be a source of de- 
light to the righteous, and at the same time a source of punish- 
ment to the wicked. This is God’s method, to employ one object 
by means of which to gratify the righteous, and to take venge- 
ance on the wicked. Take, for example, the rod of Moses; by 
means of it the plagues were brought upon Pharaoh, and also 
water came forth from the rock. 
Now, this subtle substance to which we refer, may be 
20 compared to the sun, with respect to its light and heat: but 
there is, nevertheless, a difference between them; for the light 
and heat of the sun are generated together and intermingle, 
they are associated, and cannot be separated, whilst this is not 
the case with the substance in question. For in days to come, 
25 God will separate these effects, apportioning its light to the 
righteous, and its heat to the wicked; the righteous will have 
light without heat, whilst the wicked will have heat without 
light. It will be by means of a wonder and a miracle, that 
God will separate the light from the flame, just as in the case 
30 of the darkness which covered Egypt, there was light unto 
the Israelites; for the atmosphere which gave light to one brought 
darkness upon the other. 
Having now explained this subject, we might sum up and 
say, that the reward to be bestowed upon the righteous, and the 
35 punishment to be dealt out to the wicked, both consist in fire, 
as it is said with regard to the reward of the righteous: «In 
thy light shall we see light» (Psalm 36.10); «Light is sown 
for the righteous» (ibid. 97. 11); «The light of the righteous 
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-rejoiceth: but the lamp of the wicked shall be put out» 
: (Prov. 13.9); «That he may be enlightened with the light of 
the living» (Job 33. 30). But with respect to the wicked it 
states: «And the strong shall be as tow» (Is.1.31); «Ye shall 
conceive chaff, ye shall bring forth stubble» (ibid. 33. 11); 
«Fire shall devour thine enemies» (ibid. 26. 11); «For a 
Topheth is prepared of old» (ibid. 30. 33); «And fire shall con- 
sume the tents of bribery» (Job 15. 34); «And the remnant of 
them the fire hath consumed» (ibid. 22. 20); «A fire not blown 
shall devour him» (ibid. 20. 26); «Upon the wicked he shall 
rain snares, fire, and brimstone» (Psalm 11. 6). 

LXXXIII. Now people might ask: How can bodies and 
souls exist without food? Our answer is: They can exist in 
the same way, that Moses, our Teacher, lived without food for 
120 days, three periods of 40 days each. His soul was pre- 
served in his body by means of the brilliant light which God 
had appointed for him, and with which He covered his face; 
he was refreshed and existed through the agency of that 
light, concerning which it is said: «Moses wist not that the 
skin of his face shone» (Ex. 34. 29). God, in fact, set this 
sign and miracle on the countenance of Moses, to serve as a 
hint and type of the reward reserved for the righteous in the 
future, so that we might believe in that which our intellects 
- would teach us, viz:—that the righteous in the time to come 
will also be able to live and exist without meat and drink, by 
means of the delight springing from the splendour of the Divine 
Presence, and by means of the light which is ever flourishing. 

It is with reference to this point that the Bible states: «Be- 
fore all thy people I will do marvels» (Ex. 34.10); and it is con- 
cerning the righteous that it says: «For from of old men have 
not heard, nor perceived by the ear, neither hath the eye seen 
a God beside thee, which worketh for him that waiteth for 
him» (Is. 64. 4). 

Should this question be asked: How will the wicked 
be kept alive and exist, so that they shall not cease being 
punished? We reply: Since we have searched, and found 
no parallel to this matter in our former history, as, in 
comparing future particulars affecting the righteous, we found 





— 156 — 


a parallel in the history of Moses, whilst we have found no 
comparison or parallel bearing on the condition of the wicked, 
for this reason it would seem Scripture has distinguished it, and 
given the subject a special text in the context referring to 
those who deny God, when it states: «They shall go forth and 
look upon the 68168868 of the men that have transgressed 
against me, for their worm shall not die, neither shall their fire 
be quenched» (ibid. 66.24). God, undoubtedly, preserves their 
souls in their bodies, by means of some matter, some wonder- 
fully subtle substance, apart from those burning flames, so that 
that flame shall execute vengeance upon them, and their life 
be preserved by some substance, in order that they shall not 
perish too quickly in consequence of the great flame, and that 
they shall exist until they have borne their punishment. 
In the same way, it follows, that our God will preserve the 
souls of the righteous by means of a certain substance other 
than the substance of that light, so that that light may prove 
a source of pleasantness to them. 

The same thing happens in the case of earthly kings. When 
they wish to punish a man, they take care to preserve his 
body by means of food and drink, and even dainties and re- 
freshments, so that he shall be able to bear to the full all the 
punishment which they desire to inflict upon him.’ If impotent 
kings are able to do this, according to their manner, and with 
their limited resources, certainly the King of Kings, the Holy 
One, the All-Powerful, will be able to sustain creatures without 
food and dainties, so that He may fulfill his desire upon them. 
It is for this reason that the home of the goodly reward is 
called Paradise (Garden of Eden), for there is nothing more 
beautiful in all the regions of the earth than this spot; the 
abode of the evil recompense is called Gehinnom, Tophet, or 
valley of the son of Hinnom; this is an evil place, and a place 
of defilement, whilst no place is greater or more to be praised 
than the Garden of Eden, as it is said: «The land is as the 
garden of Eden before them» (Joel 2. 3). < 

LXXXIV. Second: Where will be the place in which reward 
and punishment will be passed? We reply: Since those who 
enjoy the pleasures of reward, and those who undergo the 
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sentence of punishment, are bodies and souls, joined and -מ00,‎ 
nected, they cannot possibly be dissociated from the idea of 
space and abode, and they must have some resting-place and 
sphere, something akin to heaven and earth, like unto earth, 
that they may rest therein, like unto heaven, that they may 
have something to surround them. 

It is on this account that the place of recompense is called 
by the same name, «heaven and earth», in order that our minds 
may be able to grasp the idea, for these designations we easily 
understand; therefore these terms are employed in the verse: 
«For as the new heavens and the new earth» etc. (Is. 66. 22). 
IT will now amplify the subject, and give it additional force. 
I ask, what was God’s wise intention in this matter, and what 
was his object in making for man a new earth and a new 
heaven, in addition to the present ones? Why has he not 
made this our earth the place of man’s reward? And I reply: 
Because this earth was created for the requirements of his 
creatures, and God has, therefore, created in it fields for 
sowing purposes, and beds for herbs, gardens for plants, parks 
-for trees and shrubs, and springs wherewith to water the grass; 
in fine, all the necessaries requisite for creatures to find food 
and sustenance, and from which to prepare all those food- stuffs 
which they cannot do without. Now, the future world is the 
very contrary of this world; in it there is neither eating nor 
drinking; there are not the ordinary avocations of life, and 
men, therefore, require no gardens, no parks, no plants, no rivers, 
and such-like things; but they do require some abode and 
dwelling-place to live and dwell in. 

I have now to point out that the interpretation of the verse: «For 
as the new heavens» etc. (ibid.) is different from that of the verse: 
«For, behold, I create new heavens and a new earth» (ibid. 65. 17). 
This latter announcement has reference to the days of Salvation; 
and, expressed metaphorically, the information conveyed to 
Israel is this, that when God will renew unto them joy and 
happiness, in that hour they will imagine and say in their hearts: 
«Have new heavens been created, have other new earths been 
formed?» To prove that this is the meaning of the verse, we 
need but read what follows: «For, behold, I create Jerusalem 
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a rejoicing, and her people a joy» (ibid.v.18). The object in 


these words is not to tell the people that God will at a future | 


date form a new Temple, but they are informed that He is 
desirous of renewing joy and happiness in such a manner as 
had never been seen before, and that, in consequence of 
the abundance of those joys, people will imagine and think, 
that their Creator had created the heavens and the earth anew; 
formed of joy and gladness. Now the explanation of the verse: 
«For as the new heavens» etc. (Is. 66. 22) is different from the 
explanation just given of Isaiah 65.17, for it has reference to the 
future world, and the recompense to be dispensed therein; it speaks 
of the region of reward, and the seat of recompense, which God 
will, in the time to come, renew for the benefit of those who serve 
Him, so that they may dwell therein; upon which this abode 
will cease to exist, as it is written: «Of old hast thou laid the 
foundation of the earth, and the heavens are the work of thy 
hands. They shall perish, but thou shalt endure... . The 
children of thy servants shall continue, and their seed shall be 
established before thee» (Psalm 102. 26—28). And as the future 
tense «they shall continue», is here employed, we learn that 
this earth will be destroyed, and will be replaced by a new 
earth. 

Another proof we adduce, to show that the sphere of reward 
is not to be found in this world. It is well known and under- 
stood, that God has so constituted the air which is between 
heaven and earth, that it draws out and absorbs the moisture and 
sap from the bodies of creatures in certain fixed quantities in 
proportion to the amount of solid and liquid food which they 
take, and, that it is in consequence of this, that man requires 
the refreshment afforded by various foods, to keep body and 
soul together. When these foods are withheld from us, our flesh 
wastes away, and our bodies die off; this, in fact, is the nature 
of all creatures in this world. But, as regards the future world, 
since it is clear to us, that the righteous will have neither food 


nor drink, it is equally clear, that they cannot possibly dwell im- 


this same atmosphere, and it follows by common-sense, that it 
will be necessary for them to have another and a new atmosphere, 
different from the one in which we live, so that the righteous 
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may not perish, nor their bodies waste away, through the ab- 
sorption of the air. And in the same way as He can create 
va different and new atmosphere for them, it is equally possible 
for them to have another circumference and sphere, besides 
these our heavens and earth. 

Third: What will be the nature of Time, when the reward 
‘will take place? I will explain. the details connected with that 
time. Time, as it will be presented to the righteous, will be all 
light and brightness, all sunshine, without darkness or gloom, 
no watches of the night, nor divisions of day; there will be 
no dawn of day to follow night, nor will there be the twilight 
of the evening after day, but the light then will be all bright 
and full. There are many reasons why God has placed his 
creatures in this corner of the universe called ‘earth’, in a spot 
where days and nights depend upon the shining of the sun; 
for human beings require the nights and the days for their 
benefit and use, the days to be devoted to their affairs, during 
which they work, and transact their business, and attend to 
their ways. The nights, again, are for resting themselves, and 
recruiting their bodies, and for the repose derived from sleep 
and slumber. They require nights and days, so that they may 
know how to calculate months, years, and periods of time, 
and so recognise eras and epochs of action. 

Now, as regards life in a future world, as none of these things 
will exist therein, men will not stand in need of nights and 
days; but they will probably have signs and symbols, whereby 
to recognise the appointed hour of worship, and the set time 
for God’s praise. 

Fourth: As to the continuance of service for the righteous, 
and the duration of punishment for the wicked, which I shall 
explain by the arguments of reason. I say, that just as it is 
possible for God to make it obligatory upon his servants to 
serve Him, and to impose the yoke of his Law upon them, 
so it is possible that He will increase his benefits unto them, 
even beyond their due, and it is quite within the limits of pro- 
-priety that he will continuously redouble his kindness towards 
them ‘as the days of heaven’, without interruption. And just as 
the performance of the Law was intended to be continuous and 
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for all eternity, so might their reward be. Further, were not God 
to make the reward of the righteous continual, it would give 
unbelievers a chance of saying: Had God made the reward of 
the righteous in the future world a thing continuous, and had 
He conferred uninterrupted benefits and lasting joys upon them, 
we should not have denied Him; but now that He has under- 
taken to limit their delights, and to break off their goodly re- 
ward, we have cause for forsaking his Law. On this account, 
God has placed neither limit nor end to the future delights 
of the righteous. Further, had He fixed the limit of reward 
for the righteous at a thousand years, the righteous might have 
said: We have rebelled, because the Creator has appointed a 
fixed limit for the reward of the righteous, for it stands to 
reason, that every thing that is limited can have an addition 
over and above the determined quantity. God has, therefore, 
made such reward to be of a lasting and uninterrupted character, 
so as to put an end to all complaint. Hence we can well 
understand, that there will be no end or limit to the reward 
dealt out to the righteous in the world to come. 

The same argument holds good with regard to the punishment 
of the wicked. It will not cease. Nor is this a matter of dis- 
paragement to the Creator of All. Concerning the continuity 
of these two kinds of recompense, Scripture states: «Some 
will be to everlasting life, and some to shame and everlasting 
contempt» (Dan. 12. 2); and again: «They shall never see the 
light» (Psalm 49. 20). 

LXXXVI._ Fifth: Concerning the degrees of reward and 
punishment: Will the righteous be all on an equal footing, and 
the wicked all equal in an opposite degree? Answer. It is 
clear to us, that just as there is no interruption to the reward 
resulting from a thousand merits, so there is no limit to the 
reward paid for one meritorious act; and just as there is no 
end to the punishment resulting from a thousand transgressions, 
so there is no limit to the punishment given for one trans- 


- gression. But although they are both continuous, there must,- 


necessarily be an appropriate degree, in conformity with a de- 
termined scale, for each and every action; for every individual 
a reward or recompense, according to his works, more or less; 
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6 Garden of Eden, and a person having a thousand 
6085 deeds receiving a thousand continuous rewards in the | 





son having one merit receiving one continuous reward 


den of Eden; a person having one or many transgressions 
receiving his sentence and-punishment in a continuous manner 
and without limit. We find the parallel in ordinary experience. 
There are degrees in the world: some men eat and drink in 
Joy, others wear beautiful clothes, others are kings and rulers; 
so in the future in the world to come, the righteous will enjoy 
.: | pleasures according to degrees, as it is said: «Therefore 
my heart is glad and my glory rejoiceth, my flesh also shall 
| in safety» (Psalm 16.9). And the same applies to 
_ sinners. 

In another passage the Gaon writes: We find it stated in 
% Scripture: «But thou art the same, and thy years shall have 
no end» (ibid. 102. 27); and immediately after, at the end of the 
- chapter, it says: «The children of thy servants shall continue» 
(ibid. v. 28). From this connexion we might infer, that just as the 
= years of God have no end, so the lives of His servants, the 
righteous, are endless, and to their years there is no limit. 
_ Should it be argued, however, that since the creature will exist 
- 0 בש‎ the Creator at the latter end without limit of time, it is 
also likely that the creature existed with his Creator from the 
> earliest days of old; to this we reply, that our common-sense de- 
1 = mands that the Creator must precede the thing created. And 
since we know that the Creator preceded the creature, and that 
pe He can bring him to life and kill him, reason requires that He 
: should just as well grant His creatures perfect prosperity, and 
prolong their years unto eternity, seeing that He is able 
to kill them. And, therefore, if the Creator should take it upon 
Himself to make the creature’s life eternal by prolonging his 
____-years, it is not in conflict with our common-sense, nor does 
‘this act on the part of God affect His Power in any way, so 
- - 88 to imply loss of power, or weakness. But if the questioner 
_____ should retort:—What, then, is the difference between the Creator 
and the creature? Our answer is: This is nonsense, and un- 
worthy of areply; fancy, comparing the despicable human body 


and puny drame, full of wants and infirmities, with the Creator, 
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who is exalted above every blessing and praise, and in whose 
hand is the soul of every living thing! 


LXXXVII. Seventh: How many degrees are there for the | 


righteous in the Garden of Eden, and how many for the wicked 
in Gehinnom? To explain:—There are reserved for the righteous 
seven canopies, full of glory and honour; for some of them 
the light shines as radiant as sunshine, and it is of these that 
it is said: -«But unto you that fear my name shall the sun of 
righteousness arise» (Mal. 3. 20[4.2]). Some will derive en- 
joyment from that light, and will bask in it, as itis said: «with 
healing in its wings» (ibid.). As regards others, the light of their 
canopies will shine and illumine with the strength of a firmly- 
rooted plant: «Light is sown for the righteous» (Psalm 97. 11). 
There will be some, too, whose light will be continually in- 
creasing, and gathering additional lustre like unto the branch of 
a tree which is budding: «The light of the righteous rejoiceth» 
(Prov. 13. 9). There will be others, the measure of the light of 
whose canopies will be equal to the splendour of the firmament, 
as it is said: «And they that be wise shall shine as the brightness 
of the firmament» (Dan. 12.3). The light of some will be as 
the stars which give light: «And they that turn many to right- 
eousness shall be as the stars for ever and ever» (ibid.). The 
light of others will be included in that of the sun when it shines 
forth: «But let them that love Him be as the sun when he goeth 
forth in his might» (Jud. 5. 31). 

It was in like manner that God acted with Moses, when He 


made his face to shine, and it was full of glory and majesty; but 
4 


א 


the glory of Joshua’s face was less than that of Moses, because 
God had commanded Moses to give some of his glory to him, 
as it is said: «And thou shalt put of thy glory upon: him» 
(Num. 27. 20), thus implying not 0// his glory. 

Likewise, the punishment of the wicked consists in seven 
degrees of fire. Some of them have their faces scorched and 
singed by the fire; of them it is said: «Their faces shall-be faces 
of flame» (Is. 13. 8). Some have their faces darkened and 
blackened by the flame of-fire, like the blackness of a seething~ 
pot: «All faces are waxed black with gloom» (Joel 2. 6). Some 
are roasted and boiled by the flame of fire; concerning them 
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al. 3. . 6 1). Some are he ee the fire, as wood is 
mt: «Fora Topheth is prepared of old;.... the pile thereof 
re and much wood» (Is. 30. 33). 7 are consumed by 
fire, and their roots become extirpated, just as fire con- 
sumes stones, dust, and all; concerning them it is said: «And it 
levoureth the earth» (Deut. 32. 22). Others have their bones 
crushed, and their bodies pounded by the fire, fire and gravel 
having this force, when hurled from heaven to the lowest depths 
of the earth, as it is said: «For it is a fire that consumeth 
unto destruction» (Job 31. 12). 


ia ae was in this manner that punishment was inflicted upon 
1 6 God brought a plague upon them, and each one was 
smitten by that plague which was proportionate in degree to 
the evil of his deeds, just as though He had weighed that plague 
ina scale and balance, as it is written: «He weighed in the 


balance a path for ih anger» (Psalm 78. 50). 
Pa | , 


PEXXXVIIL.. Eighth: Who will be the ones to incur these 
ו‎ Our reply is: Atheists, Dualists, and Magians, con- 
cerning whom it is said: «And (all flesh) shall go forth and 
= upon the carcases of the men that have transgressed 
against me» (Is. 66. 24). Also grievous transgressors, who 
pout! יי‎ incurred the penalty of ‘death by the Beth-Din’ and 
‘excision,’ if they have been cut off from this world without 
. |! repented, shall also be cut off in the world to come 
> 7 from among the righteous; but should they have repented, their 
- sin shall be forgiven them, and they will be reckoned among 
the congregation of the righteous. As for those who have com- 
° mitted’ slight sins, their iniquity shall be forgiven them. But 
-  - should it be asked, through what act will they be forgiven, seeing 
that they have not repented? We reply: As long as those 
- סג‎ have committed slight sins have not gone so far as to 
commit grievous ones, they have zfso facto done something to 
atone for their errors; for e. g. in not having denied God’s 
existence, they have proclaimed His Unity; in not having rebelled, 
they have professed their belief in Him; in not having stolen, 


slain, © or committed adultery, they have exercised truth, right- 
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eousness, and justice, and are consequently heirs to the bliss of 


the world to come. 

Ninth: Can those who enjoy bliss see those undergoing punish- 
ment? I have pondered this matter in my mind, and tried 
it in the balance of knowledge, and it has been made clear to 
me that the righteous will see the wicked undergoing their 
torture by burning, and they will praise Him in their hearts, 
who has delivered them from the burning of Gehinnom, and 
they will rejoice at the fall of the wicked, as it is testified: «And 
they shall go forth and look upon the carcases of the men» 
(Is. 66. 24): by those «who shall go forth to look» the righteous 


are meant; while, with respect to the wicked, it is said: «The 


sinners in Zion are afraid» (ibid. 33. 14). Now the wicked will 
be amazed when they see the righteous dwelling beside the great 


fire without being burnt by it, and they will groan and suffer” 


pain, saying: «Alas! how are these delights, and the happiness 
which the righteous inherit, withheld from us!» The Text further 
compares the righteous to guests invited to a banquet, where 
people meet in joy, as it is said: «Behold my servants shall 
eat, but ye shall be hungry» &c. (ibid. 65. 13). The wicked it 
compares to men of blood, who are brought forth in order to 
receive their sentence. 

This is the difference between the righteous and the wicked. 
If the division separating one righteous man from another is 
not too great, then they will be able to see each other; but if 
it is great, they will not do so: with the wicked it is other- 


wise ; whether the partition dividing one from the other be great | 


or allt they cannot see one another on account of their pains 
and anguish. 

Tenth: Will their Creator impose the yoke of service upon 
them? I reply: Reasonable men will understand that it is im- 
possible for a wise and intelligent man to exist without observing 
commandments and just admonitions; for if it were possible that 
he could so exist, God would not enjoin any command upon him 
in this world. And since this is the deduction of our common- 
sense, it is equally a matter of propriety that the righteous in 
the world to come should profess belief in their Creator, 
acknowledge his Unity, and offer him praise with all the strength 
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-and beauty of praise, and that they should adhere to such 
and similar ‘rational’ commands in the world to come. In 
fact, our Sages assert, that the righteous will not be exempt 
from service in the life of the future. They further assert, that 
students and followers of the Law permit themselves no rest, 
either in this world, or in the world to come. But as for 
the wicked, they will have no round of duty, for the simple 
reason that they are being constantly consumed by fire, or in 
order that their punishment shall not be lightened through the 
performance of service. 

The prophets have explained.to us, that in the future there 
will be a holy spot in the land, to which the righteous shall 
repair, and the appointed seasons which they shall observe will 
resemble Sabbaths and New-Moons, and there they shall prostrate 
themselves, as it is said: «And it shall come to pass from one 
new moon to another» &c. (Is. 66.23); and on their leaving 
that spot, they shall behold the punishment of the wicked, and 
shall give thanks to their God: «And they shall go forth and 
see» &c. (ibid. v. 24). Now, as in the former verse it says: « All 
flesh shall come» (ibid. v. 23), intimating the ‘coming’ of the 
righteous, and in the latter their ‘going forth’ is referred to, we 
infer that they are in a constant state of coming and going. 

LXXXIX. At the end of this treatise the Gaon explains, why 
the prophets did not disclose to us the standard of reward for 
each and every commandment, as well as the measure of 
punishment for every transgression. 116 says, that had the 
prophets informed us of this, we should have tried our chance 
at obtaining the greater reward, and have left the smaller reward, 
and we should have busied and interested ourselves in the attempt 
beyond all proportion, and thus have omitted to attend to the 
means of our livelihood, and to our work in general. Besides, 
lest the yoke of this wiser knowledge of things would have 
weighed too heavily upon us, and we should have been weary 
of bearing and supporting it, and learning its details, they did 
not teach us these matters, not wishing to prolong the subject, 
and dwell too minutely upon it. 

Further, it is well known and clearly understood, that during 
our exile our eyes are eagerly fixed upon the prospect of sal- 
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vation, and our Creator knows but too well how great is the 
trouble of our soul and the anguish of our heart in the days of 
our servitude, and He has consequently dwelt largely in the 
many visions and prophecies upon the subject of consolation, and 
not of reward and punishment: but when once these sorrows shall 
be diminished, and:these troubles forgotten, and our souls shall 
have rested from these sources of grief, and our minds have 
been cured and strengthened, so that they are able to seek the 
fear of God, then it will be time for the prophets to prophesy 
concerning matters incidental to the world to come, and to in- 


form us of the rules of eternal life, and of that which will happen 


after this world; for in those days wisdom shall increase, and service 
wax great, and our heart shall be perfect with our God, and our 
souls shall be anxious to obtain the life of the world to come. 
Thus have our prophets informed us, that in the days of the 
Messiah all the people shall be prophets; as it is said: «And it 
shall come to pass afterward, that I will pour out my spirit 
upon all flesh, and your sons and your daughters shall pro- 
phesy, your old men shall dream dreams» (Joel 2. 28 [3. 1[(. 
And since they will know these things through the spirit of 
prophecy, God will give them signs and wonders to prove their 
truth, as it is said: «And I will show wonders in the heavens 
and in the earth» (ibid. v. 30 [3. 3]).. They have further told us, 
that these wonders will precede the great and terrible Day of 
Judgment, as it is said: «The sun shall be turned into darkness, 
and the moon into blood, before the great and terrible day of 
the Lord come» (ibid. v. 31 [3. 4]). 

Everyone, therefore, who learns God’s laws and practices them, 
shall be counted among those «that be wise»; while all who teach 
their fellow-creatures and draw them near to the Law, shall be 
accounted of those «that turn many to righteousness» (Daniel 
12.3). Hence it is proper for wise men to teach the people 
the good way; God holding in readiness for those who fear 
him the goodness and light which He has reserved for them, 
as it is said: «Oh, how great is thy goodness, which thou hast 
laid up for them that fear thee» (Psalm 31. 19)! 

XC. We have come to the last of the treatises which R. Saadya 
composed. He explains therein which are the things that it 
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is proper for man to do. The Gaon says, if you consider 
existing things, you will find that the animal body contains heat, 
cold, moisture, and dryness; and if you consider a tree, you 
will find it to be made up of root, branch, and leaves, and 
of other things existing in connexion with these. And if you 
look at the human frame, you will discern in it flesh and 
bone, sinews and gristle, and other substances found in com- 
bination with them. There is no doubt about this matter, as 
regards our knowledge of it, for this is the law of creation and 
the ordinance of formation. Again, since the Creator is One, His 
creatures have to be many, and his works abundant, as it is 
said: «O Lord, how manifold are thy works» (Psalm 104. 24)! 
Now, God has placed in the heart of man a love for several 
things, and an aversion against many other things, as it is said: 
«There are many devices in a man’s heart» (Prov. 19. 21). And 
since bodies and substances cannot maintain their existence by 
means of but one of the four elements of life, nor the structure 
of a tree by but one of those component parts to which we have 
referred, nor can man exist through the medium of bone or flesh 
alone, nor the heavens give light by the brilliancy of but one 
star, in like manner it is not proper for man to conduct him- 
self all through life according to one single frame of mind, ac- 
cording to one and the same idea, in one and the same path. 
It is, accordingly, necessary for him to combine knowledge and 
habits from various sources, selecting from each what is necessary 
and useful towards sustaining his body, and serving for his in- 
struction. For then only will the course of his life end happily, 
when he avoids a certain thing out of many on the occasion upon 
which he should avoid it, and when he indulges his fondness for 
it, on the occasion upon which he might properly indulge it. 
In this case a man will be like one who comes to a sage to 
be taught what he is to do, the sage teaches and instructs him, 
and he does everything that he is taught, as it is said: «He 
shall maintain his cause in judgment» (Psalm 112. 5); he will 
come to consider things like one who weighs his actions in a 
balance, as it is said: «Weigh the path of thy feet, and then 
all thy ways will be established» (Prov. 4. 26). 

The reason why I have undertaken this subject, is because I 
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have noticed that people imagine it to be right for a man to 
accustom himself to one mode all through life, and not to 
change it for another, nor substitute another for it, eschewing 
everything else but one thing, despising and hating all other 
things with a hatred which can never be changed to love. 
XCI. Now, when 1 examined this frame of mind, I found it 
erroneous for several reasons. First, had the love for one thing 
been better than the love for the sum-total of things, God would 
not have implanted in the mind of mana love for the remain- 
ing things. Furthermore, had this been God’s wish, He would have 


created man out of one of the four elements of his being; 6 


might have formed him in one piece, consisting of but one 
part. Again, do you not observe in the case of ‘some objects, 
that they are not composed of one substance? for if, say, man 
would wish to build a house of one substance, without mixing 
other substances with it, it would never prove a permanent 
structure; he is, therefore, obliged to have recourse to stones, 
sand, plaster, and wood, so that his building may rest upon 
its foundation. The same thing applies to food, drink, clothing, 
and everything that ministers to man’s wants. And if such be 
the case with regard to all the particular things which minister 
to him, and are placed at his disposal, how much more is it the 
case with his own immediate self, and the conduct of his dis- 
position. 

It is, therefore, necessary for man to acquire the wisdom and 
to gain the knowledge, which shall lead him at all times in the 
right way, as it is said: «When thou walkest, it shall lead thee» 
(Prov. 6. 22). And the root and foundation of the whole matter 
is, that man should rule over his will, and govern his desire, 
whether in the direction of love or hate, because there is an 
opportunity for indulging our love and our hatred; there is a 
time and a season for each, when we should exercise the one 
or the other partially, and leave each partially unfulfilled. And 
when each of these qualities in man shall perceive the place 


which is apportioned unto it, if will make use of the favourable. 


opportunity to permit itself to be gratified within defined limits, 
until it be gratified in sufficient measure. And when it has 
grasped the psychological moment for muzzling, restraining, and 
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confining itself, it will muzzle and contain itself until the oc- 
casion shall have passed by, for the sake of which it had to 
restrain itself, as it is said: «He that is slow to anger is better 
than the mighty, and he that ruleth his spirit than he that taketh 
a city» (Prov. 16. 32). We have already explained that the 
‘Nephesh’ has three faculties, viz:—the faculty of desire, passion, 
and discernment. By the faculty of destre a man longs for 
food and drink, and entices his heart to the enjoyment of 
beautiful sights and pleasurable scenes, sweet and pleasant 
odours, and the touch of soft and pleasant things. By sassion 
his heart prompts him to carry out his entire will, to lord it 
over others, to be overbearing, to be revengeful to his enemies, 
to be shameless, and otherwise to act in this manner. The 
faculty of discernment, however, governs the other two faculties 
in a true and just manner, so as to lead them in the right way 
and keep them in order, and to hold them back, when the 
occasion demands that they should be held back. And when 
it enters the heart of man to employ one of the two former 
faculties, or those derived from them, or included under their 
subdivisions, he should test them by the faculty of discernment, 
and probe them in the crucible of knowledge, and if it then 
appear to him that the beginning and end of the matter are 
free from any chance of disorder, then he may permit his will 
full scope in the exercise and employment of them, and it goes 
without saying, that he may do so when the object is praiseworthy, 
and the purpose is a good one. But should he perceive that, 
even in the remotest degree, some harm or evil is involved 
in a desire, he must prohibit it to himself, and despise it from 
the very outset. The man who acts thus, and sets his intellect 
as judge over his desire, is called «one taught by the instruction 
of wisdom», of whom it says: «The fear of the Lord is the in- 
struction of wisdom» (Prov. 15. 33). But if, on the other hand, 
he allows his desire and passion to rule over his intellect, he 
is called «a man instructed by fools»; concerning him it is said: 
«But the correction of fools. is their folly» (ibid. 16. 22). 
XCII. I must expatiate somewhat more fully upon this sub- 
ject. Solomon, the wise man, dwells upon this matter, and makes 
it his business to inform us, which is the good thing that 
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should be done, when he remarks: «I have seen all the works 
that are done under the sun, and behold all is vanity» (Eccles. 
1. 14). In saying «all is vanity», he does not mean to imply that 
when things are in proper combination they are vanity, for the 
Creator has prepared, established, and created them; and surely 
the Wise Man would not have said, that God’s work is vanity. 
But he intends to say, that if a man sets about performing 
during all his lifetime any one of those particular actions 
performed in the world, without ever associating some variety 
of work with it, there will be danger to life in that action, and 
it may be compared to wind, in which there is no substance. 
And what Solomon says afterwards: «That which is crooked 
cannot be made straight» (ibid. v.15), just applies to the instance 
in which one pursuit is separated from another; this cannot be 
made straight in consequence of its crookedness, nor can it be 
taken into account, owing to its deficiency and diminution. As 
a proof that this explanation is the true one, I would remind 
the reader, that the author of Ecclesiastes mentions, in the verses 
quoted above, three things in the world which are dear to man’s 
heart, and agreeable to his soul, and in narrating them he 
divides them one from the other. In doing so, he characterises 
each one as vanity, when taken by itself. But before mention- 
ing these three pursuits, he refers to the search after knowledge 
alone, as if to teach us, that even when a man confines him- 
self to knowledge exclusively, and neglects other interests, it 
will be of no service to him; it will rather be detrimental and 
injurious to him. He has this idea in mind, when he says: 
«And I applied my heart to know wisdom, and to know mad- 
ness and folly» (ibid. v.17). And he gives a reason why it 
proves «vexation of spirit»; for in proportion as his wisdom 
increases, his anxiety increases, the more his understanding 
grows, his pain grows; considering that he sees the faults of 
things more clearly, and the blemishes in matters are more 
apparent to him, and he sighs and mourns over them; whilst, 
before he arrived at that stage of wisdom, he lived in peace 
and rest, quietly and securely; but now his soul is vexed within 
him, as it is said: «For in much wisdom is much grief» (ibid. 
v. 18). | 


ur 


0 


ס 


וש 


1 


3 


ו 


- 


5 


— 171 — 


The Author then proceeds to give a second example, taken from 
one who occupies himself with pleasures exclusively, to emphasise 
that if a man resolves to devote himself to pleasure all his 
days, he will also by this means endanger his soul. This he 
expresses in the words: «I said in mine heart, Go to now, I 
will prove thee with mirth, therefore enjoy pleasure» (ibid. 2. 1). 
And the reason he gives for this form of danger is, that a 
man, in the hour of merriment and joy, seems to descend to 
a condition of contempt and shame, considering that the reason 
of man departs from him, and brutish instincts enter in its place. 
This he expresses in the words: «I said of laughter, it is mad» 
(ibid. v. 2). 

The third example is that of one who occupies himself with 
colonisation, with building houses, and planting trees; one who 
busies himself with these matters is in danger of impoverishing 
himself, as is declared in the words: «I builded me houses, I 
planted me vineyards» (ibid. v. 4), and the rest of the speaker’s 
actions as narrated, until the end of the chapter. And he gives 
a reason why it is best for a man to leave such things alone, 
and not to bother himself with them; for, after all, he will have 
to leave them to others, and then all his labour will have been 
for nothing, as it is stated: «And I hated all my labour wherein 
I laboured, seeing that I must leave it unto the man that shall 
be after me, and who knoweth» &c. (ibid. vv. 18—19). 

Having referred to these three particular examples, he passes 
over other worldly pursuits without mentioning them; he just 
instances in the course of the subject these three as typical 
examples of things which a man may enjoy, according to the 
measure which he may duly indulge. This is expressed by the 
words: «I searched in mine heart how to cheer my flesh with 
wine, mine heart yet guiding me with wisdom» &c. (ibid. z. 3). 

XCIII. It now occurs to me to mention thirteen things, each 
one of which many men love exclusively, and without variation ; 
they overlook (lit. ‘cast behind their backs’) any shame or 
blemish that attaches to the indulgence of them, and do not 
lay it to heart, in consequence of their love for that one thing, 
1. Contempt for the world, and aversion against settling down. 
2. Eating, drinking, and pleasuring. 3. The love of women. 
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4. Delight in the love of one’s fellow-creatures. 5. The love 
of money, and amassing of wealth. 6. The love of many 
children. 7. The desire to colonise and build. 8. The love 
of long life, and completing the round of years. 9. The love 
of power and authority, and seeking after greatness. 10. The 
love of taking vengeance upon one’s enemies, and showing 
hatred against one’s opponents. 11. The love of knowledge, 
and pursuit of cleverness, 12. The Worship of God, without 
associating with it any other pursuit. 13. The love of repose 
and leisure at all times and at all hours. 

I shall now explain them sevéatim, in so far as I find it necessary. 

XCIV. 1. Contempt for the world. J have met people who 
say, that it is the duty of man to wander about on the mountains > 
and hills, and to walk about all day by the side of brooks and 
in the valleys, weeping and bewailing the lot of the world, de- 
ploring that it is a world of vanity, a world that passes away, 
a world that is continually changing for man, and does not 
abide in his power; for, whilst he is yet quiet and at ease, 
peaceful and flourishing, his joy turns to vanity, and his song 
to mourning, his honour to shame, and his riches to poverty, 
as it is said: «He lieth down rich, but he shall not be gathered» 
(Job 27. 19); «The east wind carrieth him away, and he de- 
parteth» (ibid. v.21). And even though a man strive with all his 
might to ‘deal wisely’ with these matters, his folly will not depart 
from him; and should he strengthen himself to become clean, 
his impurity will testify against him, and his ill-savour will in- 
form against him; if he strive to be well, his temperament will 


make him ill; if he wishes to justify himself, his tongue will "| 


condemn him as a sinner, as it is said: «Though I be righteous, 
mine own mouth shall condemn me» (ibid. 9. 20). No man in 
the world can know beforehand what sort of troubles, illnesses, 
losses, and inflictions may come upon him, as it is said: «Boast 
not thyself of to-morrow» (Prov. 27. 1); for the person who 
thinks that he will have plenty of the waters of life, often 
suffers thirst; he who thinks that he will take firm hold of its 
bands, finds that they break in his hands; he who clutches its 
cords, finds that they are snapped in his fingers. For so the 
Text says: «Whose confidence shall break in sunder ... he shall 
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lean upon his house» (Job 8. ,4ז‎ 15(. Nay, further, all through 
his days man lives but by oppression and crookedness, by 
lying, deceit, and sin. Ah! how many mighty men have been 
weakened, how many strong men have been spoiled, and how 
many kings have become despicable through this means! 

On these grounds some people say, that it is right for man to 
despise the world, and to leave it alone, without building houses, 
or planting vineyards, or doing anything else; even without marry- 
ing or having children; that he should dwell in a solitary con- 
dition, on mountains, and in deserts, and that he should live on 
grass, plants, and herbs, until the day of his death. Now, when I 
reflected upon these their words, I found, that although there was 
much truth in them, yet these people had strayed from the right 
way, and forsaken the direct path, in their desire to give up the 
idea of a home, and to dispense with those requirements of food 
and clothing, which it is impossible to do without, and to separate 
from women, so as not to have children. Now, if this mode 
of life were accepted as the right thing by the generality of 
mankind, man would be cut off and cease to exist in the 
world, and, with his disappearance, all design would disappear. 
Were man to be deprived of home, too, his life would be in 
constant danger of lions, scorpions, serpents, and other reptiles, 
and his intellect would, in consequence, become confused, and 
reduced to the level of the instinct of beasts; he would be- 
come mad through lack of good food, and of cool, sweet, good 
water, melancholy getting the upper hand over him, for the 
power of the blood in him would gain strength; he would then, 
in spite of himself, be forced to resort to medical men, to seek 
a cure at the hands of such as dwell in fixed homes, when it 
would be doubtful whether a cure for his sickness could be found 
or not; in the latter case, he would die in his affliction, Such 
a man, in course of time, would become estranged from mankind, 
until he conceived a fixed idea that if people were to lay hold of 
him, they would kill him, whilst he, on the other hand, would 
come to hate mankind, considering them as wicked and dissolute 
people, to such a degree, that if he once got one or more of 
them into his power, he would kill them, and would not think it 
any wrong to kill them; the consequence being, that he would 
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thereby drag himself down, body and soul, to the grave and to 
destruction. 

But now the question remains: Which is the right path for 
man to choose? Answer. To despise the world when it should 
be despised; for instance, when dainty food is brought before 
him, of which, according to the Law, he dare not partake, it is his 
duty to loathe and despise it, regarding it as disgusting and 
revolting; when, again, temptation is placed in his way in the 
matter of immorality and other things, it is his duty to shun 
and avoid it; and when, further, money which is not his, comes 
within his reach, he dare not stretch forth his hand to it; at 
such moments, whatever chances to present itself to him, let 
him conquer his inclination, and place the fear of his Maker 
before his eyes, as it is said: «In all thy ways acknowledge 
Him, and He shall direct thy paths» (Prov. 3. 6). 

XCV. 2. Eating, drinking and pleasuring. Some people think, 
that it is proper for man to occupy himself with eating and 
drinking, because it supports life, and gives the body a good 
foundation, and it is a pleasure to promote the growth of the 
body, so that his seed may be strong, and his offspring sturdy. 
When, say they, a man neglects this pursuit, his strength fails, 
his appearance changes, his eyes become dim, he becomes hard 
of hearing, and his heart is disturbed; it often happens, too, 
that a man becomes weary of life through hunger, so that in 
his anger he even denies the existence of God. They continue: 
What do we observe with regard to great cities? They are all 
built on the banks of rivers, which draw their length along, anda 
in spots fit for planting and sowing, for the production of 
man’s food, and for other benefits; and all the king’s taxes and 
forced labour are imposed with but this object, that kings may 
have sufficient wherewith to feed their armies, and to support 
their own tables. Holy Writ holds out the promise to the 
righteous, that their reward will consist in the due appointment 
and determination of their food and drink, as it is said: «And 
ye shall serve the Lord your God, and He shall bless thy bread 
and thy water» (Ex. 23.25); again: «And the land shall yield 
her fruit» (Lev. 25.19); «And ye shall eat your fill» (ibid.); and 
many similar passages. Further, all festivities in the world are 
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connected with eating and drinking, as it is said: «A feast is 


made for laughter, and wine maketh glad the life» (Eccles. 10. 19): 


_ all the assemblies of companions and friends have their raison 


@étre in eating and drinking. So far the contention of those 


- who praise eating and drinking. 


Now when I considered their words, I found them wrong, 
because these men look but at the good side and the bene- 
fits to be derived from such indulgence, bnt ignore their in- 
herent evils and dangers. These are as follows: Through 
Over-eating and drinking, the blood increases in the body, 
and, through this circumstance, it incurs a dangerous disease; 
a man’s head and eyes become full and heavy, his limbs 
become weak, he will become lustful beyond measure, and 
heaviness of heart will ensue. Besides, through this constant 
indulgence of a superabundance of food, man will be like a 
dog which is never satisfied, as it is said: «Yea, the dogs are 
greedy, they can never have enough» (Is. 56.11). He will be- 


come like fire which consumes everything, and like a flame 


which licks up what it finds, as it is said: «The people also 
are as the fuel of fire» (ibid.9. 19). And if he become accustomed 
to this mode of life, he will grow envious of the one who 
partakes of his food, and he will grudge giving any person of 
his bread, even though he be rich. And should it happen that, 
much against his will, a person partakes of his meal without 
his invitation, the words will apply: «For as he reckoneth within 
himself, so is he» &c. (Prov. 23. 7,8). And when, as a result 
-of this disposition, he will become a miserly and foolish man, 
the great men among the people will despise him, and keep 
him at arm’s length, and sensible people will keep him away 


from their houses; for they observe how quickly and hur- 


riedly he eats, and how his eye is fixed upon the spot where 
he notices a tempting morsel and a good-sized portion, and 
how he stretches out his hand to take it, and how, while it is 
still in his hand, he swallows it; he goes further, and is the first 
to put his hand into the dish, and the last to withdraw it; 
concerning such a one it is said: «When thou sittest to eat 
with a ruler, consider diligently what is before thee: and puta 
knife to thy throat» &c. (ibid. 1, 2). 
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A person who is addicted to this sort of life accustoms him- 
self to resort to all kinds of uncleanly habits to clear his system, 
in order that he can join the table, and feed a second time, in 
consequence of his longing desire for food. Such a one makes 
his body like a sieve, which takes in at one end, and gives 
out at the other; concerning such the Scriptures say: «For all 
tables are full of vomit and filthiness, so that there is no place 
clean» (Is. 28. 8). He will even thrust his finger down his 
throat, in order to throw up what is in his stomach, it having 
been so overloaded with food that the organs of digestion 
cannot act, as it is said: «The morsel which thou hast eaten 
shalt thou vomit up» (Prov. 23. 8). As a result, too, of over- 
indulgence in food and drink, his heart will become hardened, 
and he will forsake the Law of the Lord, as it is said: «Ac- 
cording to their pasture, so were they filled; they were filled, 
and their heart was exalted, therefore have they forgotten Me» 
(Hos. 13.6). Those who praise wine also forget its evils; for 
it dries up the brain, if drunk undiluted, whilst it is refreshing, 
when mixed with water. In the former case, man’s senses 
become destroyed, and his knowledge changed, as it is said: 
«And whosoever erreth thereby is not wise» (Prov. 20. 1); his 
limbs become weak, his hands and feet tremble, the heat of 
the blood increases, and fever ensues, blotches, pimples and 
boils develop in the body, his digestive system is dragged to 
ruin, and disease of the liver takes hold of him, as it is said: 
«Who hath woe? who hath sorrow? .... they that tarry long 


at the wine» (ibid. 23. 29—30). He looks upon every vilé) 


thing as beautiful, and permits himself what he should not; whilst, 
through his example, more than one life is destroyed. Concern- 
ing such persons it is said: «For they eat the bread of wicked- 
ness, and drink the wine of violence» (ibid. 4. 17). 

But now the question is: Which is the desirable and goodly 
path for man to choose with regard to eating and drinking? 
Answer. To take only as much of them as is necessary to 
keep body and soul together, that is to say, to refresh himself 
according to the standards of necessity and sufficiency, as it 
is said: «The righteous eateth to the satisfying of his soul» 
(Prov. 13. 25); but as soon as he sees that he has eaten suf- 
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ficient to satisfy his wants, that he should restrain his desire, and 
_ withdraw his hand from taking more, as it is said: «Hast thou 
. found honey? eat so much as is sufficient for thee» (ibid. 25.16). 


-XCVI. 3. 776 love of women. Men think that it is right to 
indulge this propensity more freely than anything else in the 
world, for the enjoyment derived from it is greater than all 


other enjoyments; all other worldly enjoyments can have their 


compensations and substitutes, when they cannot be had, but 
no enjoyment jin other directions can be found to equal this; 
besides, it is useful in increasing the joy of life, for it refreshes, 
reducing the fullness of the body, and removing the heaviness of 
the head and brain; it appeases the anger of man, removes evil 
thoughts from his mind, and is serviceable in the disease called 
melancholy. And how great is its advantage when it leads to the 
entrance into the world of a creature of wisdom; forsooth, society 
itself is based upon this love! Were it a wrong thing, God 
would have withheld the prophets and the pious from exercising 
it, and yet we find it said: «Give me my wife» &c. (Gen. 29. 21); 
«And I went unto the prophetess» &c. (Is. 8. 3). There was in 
either case no suggestion of shame. Now when I considered this 
contention, I found it utterly wrong, supported, as it is, on a rotten 
foundation; and for this reason, that its advocates have ignored 
the many dangers, and omitted to reckon with the evil results 
connected with it, such as the effect it has in weakening the 


eyes, and causing pain to the loins, in destroying the true 


desire, reducing the strength, and injuring the quality of the 
blood in man, in inducing pain in the sides and weakness of 
the stomach, in a word—it pulls down the constitution entirely, 
and causes the break-up of man’s body. It is in consequence 
of these evil effects that the Wise Man utters the warning: 
«Give not thy strength unto women» (Prov. 31. 3). The final 
result is that man’s heart goes wrong, as it is said: «Whore- 
dom and wine and new wine take away the heart» (Hos. 
4. 11). As for him who indulges in such things, the flame 
of fire which burns within him cannot be put out but by the 
indulgence of his desire; and when this has once occurred, the 
feeling nevertheless returns, and burns again as aforetime, as it 


is said: «They are all adulterers, they are as an oven heated 
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by the baker» (ibid. 7. 4). Then comes the denouement, man 
becomes a creature defiled, loathsome, unperfumed and unclean, 
and if he have any sense and discernment left him, he will 


understand that his outward appearance causes him to be ab- 


horred; though, as a rule, he who resorts to such practices, 
imagines that the world is blind and deaf, and that it does not 


see his abhorrent actions, and that it does not hear the evil 


report concerning his shame, whereas it is an open and public 
matter, as it is said: 61 have seen thine abominations, even 
thine adulteries and thy neighings» (Jer. 13.27). Such a man, 
moreover, reduces his home to ruin, and goes on corrupting 
his ways, and making his paths abominable, as it is said: 
«When I had fed them to the full, they committed adultery, 
and assembled themselves in troops at the harlots’ houses» 
(ibid. 5. 7). Hence it arises, that he does not have a legitimate 
son by his own wife, for others will act towards his wife in 
the same manner that he acts towards others, as it is said: + 
mine heart have been enticed unto a woman...... then, let my 
wife grind unto another» (Job 31. 9, 10). 

The indulgence of this desire is only proper, when God directs 
it into the proper channel, and makes it the means of producing 
legitimate offspring, as He commanded: «Be fruitful and multiply» 
(Gen. 1. 28). Man should only indulge it at the proper time, 
and in the proper connexion; and when this cannot be done, 
it is his duty to restrain and hold himself 080% 0 ‘confine his 
passions within bounds, and to look upon them as something 
which is prohibited to him. 

XCVII. 4. Delight in the love of one’s fellow creatures. The sub- 
ject of this chapter is very distasteful, yet it has to be explained. 
I have met men who imagine that love is better than anything 
else in which man can be interested, that love is the most 
exalted of all things, for it is an inward principle which alleviates 
the spirit, and refines the temperament of man, to such an 
extent, that it renders the refined and subtle spirit pre-eminent 
above the body, like a thing which melts in consequence of its 
thinness, and is drawn out in consequence of its fineness. Far 
the subject under discussion is extremely fine and delicate. 

People say that this principle is engrained in man’s nature, 
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which has a faculty that is attracted to the heart. The oper- 
ations of this principle is fundamentally as follows:—First, there 
is an object which is seen by the eyes; this leads on to reflection 
upon it, to the thought how to bring it about that that object 
shall come under a man’s complete sway and authority; then, 
other faculties are called into play, so that in time the object 
becomes firmly fixed in the heart. 

These people go further, they exalt it to such a degree, that 
they make this, principle dependent upon the influence of the 
stars, saying, that the lucky star of one person coincides ex- 
actly with the lucky star of another person. They even exalt 
the matter higher still, and make it dependent upon the action 
of the Creator, and say, that He created the souls of creatures 
round and spherical like a ball or globe, and then divided 
every such ball into two halves, placing each half within two 
different people, so that when the soul which is placed in one 
person’s body finds its counterpart in the half placed in an- 
other’s, it becomes bound up with it, and attached to it. This 
is what is meant when we say, that two persons become attached 
to each other, and love each other with an inexhaustible and 
unlimited love. 

They raise this inward principle still higher, and give it a 
religious sanction, on a level with the Law and the Command- 
ment. They say, that God causes this faculty of love and 
attachment to have power over creatures, for this express pur- 
pose, to symbolise how devoted man should be in his delight to 
serve the Lord, and that if a man will suffer affliction and de- 
gradation for the sake of a friend, how much more willing 
should a creature be to suffer affliction and subjection in carry- 
ing out the will of his Creator. 

Now, these men are all wrong in their arguments; for God 
does not try his creatures by means of that which He has 
cautioned them against; He is too truthful, and all his actions 
are too upright, that He should do this, as it is said: «Yet God 
imputeth it not for folly» (Job 24. 12); «For thou art not a God 
that hath pleasure in wickedness» (Psalm 5. 5). And as for 
their talk about the influence of the stars, the equality of two 


planets as governing man’s destiny, and the ‘two halves’ of the 
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natural principle of love, if it were really the case, it would 
occur that when Reuben loved Simeon, Simeon would recipro- 
cate Reuben’s love, to the same degree, and in the same mea- 
sure; but we observe that it is nothing of the sort; for the love 
of two human beings is never equally balanced, it is sometimes 
more and sometimes less in one than in the other. How. fre- 
quently, too, does it happen that one person loves another, 
whilst the object of his love does not reciprocate that love in 
the least. degree. 

Now, what is the effect of an inordinate affection for another 
person? Loss of appetite and loss of sleep, resulting in an under- 
mining of the constitution, the body wasting, and the flesh becom- 
ing prone to disease; the flame of love rising from his heart, so 
that his spirit becomes overwhelmed; this brings on violent 
groaning, and he has trouble in quieting his mind, as it is 
said: «For they have made ready their heart like an oven, whiles 
they lie in wait» (Hos. 7. 6). Then the trouble rises to the brain, 
so that his eyesight becomes dim; he sometimes goes out of 
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his mind, at the sight of the object of his affections; he faints, 


and his soul seems to depart, and remains dormant in his body 
twenty-four hours; and it is possible that his relatives and his 
friends, thinking him dead, bury him whilst still alive. Or, it may 
happen, that at the sight of the object of.his affection, or even 
at the mention of the name, a man/will groan and pant, and 
really die, his soul departing from him. Or, such a poor fellow 
will go about, as if he had been taken prisoner, or as if he 
had placed his life’s wits in pawn; he does not recognise his 
Maker, nor any other object, nor the world generally, nor his 
latter end, and he dies away amid this condition of things, as 
it is said: «But they that are godless in heart lay up anger. 
They cry not for help, when he bindeth them. They die in 
youth» (Job 36. 13, 14). Most of such a man’s nights are spent 
in sleeplessness, he lies awake without slumber, he walks about 
the streets unconsciously, or he hides himself fromthe gaze 
of man, fearing lest they find him at a time when he should 
not be found. די‎ 

Then, again, take the case of a man who finds the opportunity 
of occasionally gratifying his feelings of affection, and who 
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realises fully what the object was, for which he had staked‏ 
so much, for which he had jeopardised his life so many times,‏ 
for whose sake he had suffered such crushing insults; think‏ 
of him then, when he deeply regrets having made such a fool‏ 
of himself, and think, too, of the result, viz:—that he is likely‏ 
to go to the opposite extreme, and hate with an unending hate,‏ 
and with a bitter inordinate aversion, as it is said: «Then Amnon‏ 
hated her with an exceeding great hatred» (II Sam. 13. 15).‏ 

Now, what is the right sort of affection and love, which God 
has implanted in the mind of man? | 16 consists in bestowing 
your affection upon the partner in life that it has fallen to your 
lot to possess, to have that proper sort of intercourse with her, 
which participates in the preservation and peopling of the world, 
as it is said: «As a loving hind and a pleasant doe, let her 
breasts satisfy thee at all times» (Prov. 5. 19). And you must 
evidence that affection and love towards her in a sensible and 
God-fearing manner, and bestow them in no other quarter, she 
claiming your entire devotion. So far the Gaon’s ideas. R. Solo- 
mon Ibn Gabirol remarks: Love is engrafted in the nature of 
man, and can be traced to the sense of hearing; and he who 
wishes to be lord and master over himself, must keep this 
feeling far away from himself, for it may prove a mean quality. 
I need scarcely repeat the idea so well known, that men can 
never be called wise in action, until their better nature gets 
the mastery over their desires, At any rate he who is interested 
in the pursuit of wisdom and instruction, will know how to 
distinguish between true affection and wanton desire. 

Now to return to the words of the Gaon. 

XCVIII. 5. Zhe amassing of wealth. Some say that the 
best thing a man can do in this world, is to endeavour to 
amass wealth, and to collect a good deal of it, because eating, 
drinking, and those pleasures which go towards the physical 
development of the body, can only be had through its agency; 
and even buying and selling are only possible through the existence 
of wealth. Kings and rulers of men attain great authority only 
by its means, nor are people willing to place themselves in the 
power of their rulers but for its sake. By means of it, kings 
_levy their armies, govern their provinces, and strengthen their 
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fortifications. For its sake, men dig pits, and search mines, to 
bring forth silver and gold out of them. Who dreams of 
applying to any but the houses of the rich, and of begging a 
favour from any but those who dwell in lordly palaces? It is 
the rich who have friends, as it is said: «But the rich hath 
many friends» (Prov. 14. 20); again, «The rich ruleth over the 
poor, and the borrower is servant to the lender» (ibid. 22. 7). 

I considered these their words, and investigated their state- 
ments, and I came to the conclusion, that wealth is only an 
advantage in so far as it is acquired without too much trouble 
and hard search; but he who strains every nerve to seek and 
search for it, will always have it in his thoughts, his spirit will 
become depressed, his soul worn-out, his nights will be sleep- 
less, and his days restless. 

And whence, I ask, proceed the cry of the fatherless, the 
lament of the widow, and the tears of the oppressed, but from 
the search after weaJth? For he who sets about acquiring riches 
and amassing wealth, will take no note of their tears, and will 
pay no heed to them, until God’s anger become kindled against 
him, and He punish him, as it is said: «And behold the tears 
of such as were oppressed» (Eccles. 4.1). And whence, if not 
for money’s sake, arise strife, contention, hatred, blows, and 
the rush in life? For its sake, man rises against his neighbour, 
breach of faith occurs, and the hidden evil is laid bare. For 
its sake, both appointments which are false, and those in which 
we had confidence, are broken; vain and false oaths are 
taken, so that, in course of time, good faith becomes: a thing 
unknown, and integrity ceases to exist. Then comes the fact, 
that some, making their wealth their trust, forget their Creator, 
and even deny His existence altogether, as it is said: «And 
thy silver and thy gold is multiplied .... then thine heart be 
lifted up, and thou forget» (Deut. 8. 13,14). Many a time and 
oft, a man dies through his wealth, and is killed in consequence 
of his possessions, «and this also is a sore evil, that in all 
points as he came, so shall he go» &c. (Eccles.5.15); and even 
if his wealth remain in his hand until the day of his death, | 
such a father bears the punishment which attaches to ill-gotten 
gain, as it is said: «As for his father, because he cruelly op- 


ו 


10 


15 


| 


5 


20 


— 188 — 


pressed» (Ezek. 18.18); and he leaves to his son a sorrowful 
legacy, one unblest, as it is said: «An inheritance may be 
gotten hastily at the beginning, but the end thereof shall not 
be blessed» (Prov. 20. 21). 

Now, under what conditions is wealth a valuable acquisition? 
Only when it helps a man to keep, beyond chance of loss, that 
which God has graciously permitted him to acquire in an honest 
manner, for «the blessing of the Lord, it maketh rich» (ibid. 
10. 22). These are the words of the Gaon. 

In the country of Rome, there exists a stone bearing the 
following inscription:—«Cast thy burden upon thy Creator, and 
suffer not the abundance of thy desires to lead thee to sin; 
disturb not thy mind for the sorrow which never comes, and 
excite not thyself to gather wealth. Many men, indeed, gather 
it, to benefit their wive’s lovers;—and to stint thyself often 
means, to fill the coffers of others.—Let not thy soul to 
sin be sold,—and to thy children’s children leave the gold;— 
for, dying, thou wilt bear thy sin to the grave,—and leave 
to thine offspring the gold thou didst save.» 

Now to return to the Gaon’s words. 

XCIX. 6. Zhe love of many children. Men have thought fit 
to seek after children, and to have a large family, saying, that 
in this thing there is pleasure for the soul, enjoyment for the 
eyes, and delight for the heart; that, were it not for children, 
the world itself could not endure; that children are, in fact, 
man’s treasure in the time of his old age, and his memorial 


- after death. How could the finer feelings of mercy and pity 


arise, if not for them? and as for honour, you get it through 
them. Every great prophet, and every one beloved of God, 
sought and desired this gift: Abraham, e. g., said: «Behold to me 
thou hast given no seed» (Gen. 15. 3); «And Isaac entreated» etc. 
(ibid. 25.21); «Give me children» (ibid. 30.1). It is to them 
that the father teaches the Law of the Lord, and the fear of 
Him, by means of which he causes them to inherit this world 
and the world to come, as it is said: «The father to the children 
shall make known thy truth» (Is. 38.19). Now, J pondered 
their words, and found they were right, in the case in which 
the Creator grants good and true children. But they are wrong, 
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when maintaining that the desire for children is the sole aspir- 
ation, to which a man should endeavour to give effect. For I 
say, what advantage is there in them, when they are in want 
of bread, and in want of a home; and what is the good of them, 
when they possess neither knowledge nor understanding, or 
when the father fondles them being half-witted, thus adding 
to his trouble and labour; for you cannot buy honour and 


respect for your children, when they possess no good qualities. = 


Then, think of the pangs of conception and child-birth, and its 
attendant danger, often proving fatal to the mother, as it is 
said: «And it came to pass, as her soul was in departing, that 
she died» (Gen. 35.18). And whence arise all the labour and 


toil of the father, but from the desire to supply his children — 


with bread? and how great the trouble of rearing them, bearing 
with their illnesses, and adopting measures for their recovery! And 
when they do thrive physically, and grow to manhood, and are 
exemplary in doing what they should do, how great a re- 
sponsibility even then! As regards the males, it is enough to 
drive sleep from his eyelids, as it is said: «He that spoileth 
his father, and chaseth away his mother» (Prov. 19. 26). And 
as regards the females, they make the heart palpitate with fear, as 
Ben Sira says: «A daughter is-a vain treasure to her father; 
through fear of her, he sleepeth not by night.» But, if on the 
other hand, children grow up, and run wild, then they bring 
grief upon the family hearth; the injury which they cause in- 
creases, as the expectations from them decrease, as it is said: 
«There is a generation that curseth their father, and doth not 
bless their mother» (Prov. 30. 11). 

That child, however, will be a pride to its parents, when the 
parent is well-satisfied with the gifts with which Heaven has 
endowed it, and when father and mother do not make it the 
object of their life to be aggrandised at the child’s expense; 
for thus does Scripture testify: «Lo, children are an heritage 
of the Lord, and the fruit of the womb is his reward» (Psalm 
73 ַ( 

C. 7. The desire to colonise and build, People imagine that 
colonisation is better than any other occupation which can 
interest mankind, and that to settle down in a house is a 
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matter of extreme necessity; for, without these expedients, man 
can have no joy or gladness, nor will his heart find enlarge- 
ment, as it is said: «Moreover, the profit of the earth is for 
all» (Eccles. 5. 8 [9]). By colonising and building, kings and 
princes exalt themselves, as it is said: «For kings and coun- 
sellors of the earth, which build up waste places for themselves» 
(Job 3. 14). God holds it out as a prospect to believers, thus: 
«And houses full of all good things» etc. (Deut. 6.11). Now, 
I reflected upon this counsel of theirs, and found that they make 
a great mistake, when they advise people to forsake everything 
else; and to interest themselves in this matter only; and for the 
following reasons. Who dare engage in building and _ colo- 
nisation schemes, but one who has a good deal of scientific 
knowledge and general information? For the man who does 
not possess these, will never attain his object. The man who 
engages in these matters, does so at great inconvenience and 
labour; he suffers plenty of anxiety, he has to lay out not only 
his own money, but also that of others; for he wishes to com- 
plete what he has once commenced to build, as it is said: 
«Woe unto him that buildeth his house by unrighteousness» 
(Jer. 22.13). And when, having completed his work, he notices 
something in it which displeases him, his work will appear quite 
valueless to him, and then he will be grieved about it, and his 
spirits, his mind generally, will be troubled and depressed. The 
envy and anger of kings, too, have to be reckoned with in 
this pursuit, as it is said: «Ye have built houses of hewn stone, 
but ye shall not dwell in them» (Amos 5. 11). 

Then, take the case of the cultivation of land, and the laying 
out of gardens; suppose they are not as successful as the 
ground-proprietor estimates, he becomes most despondent; the 
double labour in rooting up the trees from one spot, and re- 
planting them in another, will double his sorrow. Then we have 
to think of the anxiety of the proprietor, when the heavens 
withhold the rain, when there is mildew, locust, or flooding. 
Then, again, should the supply of produce be plentiful, or the 
fruit-season a rich one, he will have a pet plan of his own for 
cornering the market (lit. ‘causing a rush of buyers to the 
gates’), and will take a mean advantage of his fellow-creatures; 
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he will rejoice when the prices are high, so as to be able to 
over-reach the poor, as it is said: «That we may buy the poor 
for silver» (ibid. 8. 6). Then, at length, through the violence 
of kings, and the grasping of princes, that very produce be- 
comes oppressively alienated from its rightful owners. 

The only proper-way of cultivation which is approved in the 
sight of Heaven, is that which supplies man’s necessities. Thus 
it is said: «And there he maketh the hungry to dwell, that they 
may prepare a city of habitation, and sow fields, and plant 
vineyards» (Psalm 107. 36, 37). 

CI. 8. Zhe love of long life. There are people who are of 
opinion, that, after all, it may be necessary to desire to prolong 
our days in this world, for the simple reason, that, through 
length of days, man can obtain all that he wishes, as regards 


_Spiritual and temporal concerns. For, should he give up this 


desire for long life, how can he observe anything after his 
death? Besides, the Scriptures have held out this very thing as 
a hope, in the words: «That thy days may be long» (Ex. 20, 12); 
«In order that ye may live» (Deut. 4. 1; Jer. 35. 7; Amos 5. 14). 
These people hold, that life. and length of days are brought 
about by regular eating and drinking, by reducing our business 
pursuits, and our sensual habits, by making it our task to 
enjoy ourselves to our heart’s content, and to our soul’s satis- 
faction, and by not exposing ourselves to dangers and frights. 
But I say, that, in reality these prescriptions are general rules 
of bodily health, they are not the cause and source of life; for 
does not our daily experience teach us, that many, who conduct 
themselves according to this standard, are short-lived; whilst 
others, who act just in the contrary manner, enjoy long life. 
Men of robust constitution suddenly collapse and break down; 
whilst weak and thin people live a long time. If the matter 
were as these men contend, then kings would be longer-lived 
than others, because they can better afford good food and 
physical comforts during life. Considering all this, I will call 
to mind what those people seem to forget who praise long life; 
and I would say, that the more a man’s days and years increase, 
the more do his sighs, and sorrows, and distresses increase; the 
more is there added to his sins, and transgressions, and the 
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number of his errors, for they are renewed day by day, as it 


is said: «They rose early, and corrupted their doings» (Zeph. 
3. 7). For in childhood man is a fool, as it is said: «Foolish- 
ness is bound up in the heart of a child» (Prov. 22. 15); in 
youth, he gets into mischief, and does damage, as it is said: 
«But a child left to himself, causeth shame to his mother» 
(ibid. 29. 15); when he reaches manhood, he has to engage in 
trouble and labour, as it is said: «The appetite of the labouring 
man laboureth for him» (ibid. 16. 26); and when, at length, he 
attains old age, he despises everything that is pleasant, and is 
weary of that which is nice, and he becomes like one who lives 
against his will, as it is said: «Or ever the evil days come» &c. 
(Eccles. 12.1). Then, too, the brightness of his countenance 
departs, his sight, feeling, and strength fail, and he becomes 
like a cloud, from which the rain has dropped, and the water 
fallen, and there remains but dry mist, and faint smoke, in which 
there is no value, as Ecclesiastes continues the simile: «Or ever 
the sun ..... be darkened» 80. (ibid. 2. 2). 

But the good man will love life in this world, merely because 
it is a stepping stone to the next world; he will not love life 
in this world for the interests of this world. And yet God has 
bidden us love the world in which we live to that extent, that, 
should we fall into trouble, we should not do away with our- 
selves, and terminate our existence here, as it is said: «And surely 
your blood, the blood of your lives, will I require» &c. (Gen. 9. 5). 

CII. 9. The love of authority. Many men consider that it is 
the most desirable of all things to raise oneself, to exercise 
authority, and to be exalted; for, they say, the soul naturally 
follows the way of pride and authority; the low state of being 
under subjection to another person is most grievous to it, whilst 
it is so pleasant to give one’s orders to others, and to know that 
they have to be obeyed. Were it not for authority, the world 
could not exist, and man would do that which his heart desires of 
every evil thing. Through its influence, kings occupy themselves 
with the task of taking care of the world, men judge cases 
affecting the poor, and officials strengthen the hands of the 
lowly; and through it, even the righteous are the better off, as 
it is said: «Let peoples serve thee, and nations bow down to 
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thee» (Gen. 27. 29). In my opinion, this plea in favour of 
authority, namely, that it affords protection, justice, and right, 
is not to be brushed aside, but we cordially endorse it, as being 
true; the only thing is, that those who use their authority un- 
lawfully, have robbed us of this plea, in order to support their 
claims: for, to protect society is right and sensible enough, but 
what such people do, is to remove this standard of conduct 
from the range of practical wisdom, and to place it within the 
sphere of authority and high station. It is but right, therefore, 
that I should mention what it is which they overlook, con- 
cerning the dangers of greatness, and the harm caused by proud 
authority. I say, that when a man prides himself on it, and 
his heart becomes exalted, he oversteps the limits of his position, 
and does injury to both friends and strangers; he looks upon 
himself as without equal in the world; he scorns everyone else, 
and rejects every counsel; he differs from his seniors in mat- 
ters with which they have grappled all their life, and of which 
they have had experience all their years, and the truth of which 
they have never doubted.” He~will receive neither instruction, 
nor order from them, as it is said: «The way of the foolish is 
right in his own eyes» (Prov. 12. 15). The next step, is to 
sneer at the work of men in the matter of their own craft, 
until they come to look upon him as a fool, and to treat him 
with contempt. Then he quarrels with kings and rulers, for their 
counsel and advice do not commend themselves to him as 
correct, as it is said: «The sluggard is wiser in his own con- 
ceit» (ibid. 26.16). He will next proceed to set at derision 
evén the wise, and consider how to demolish their wisdom, and 
to damage their best reasoning, until a fool or idiot is pre- 
ferable to him, as it is said: «Seest thou a man wise in his own 
conceit, there is more hope of a fool than of him» (ibid. 2. 12). 
And this mood grows upon him to such an extent, that he finds 
fault with the evidence of even God’s wisdom, and finally comes 
to scepticism, according to the words of the Bible: «And they 
say, How doth God know? And is there knowledge in the 
Most High?» (Psalm 73. 11). In consequence, he exposes him-~ 
self to all dangers and obstacles, imagining that his own sense 
will deliver him, and his own designs rescue him from their evil 
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effects, but they are the very cause of his stumbling and falling 


‘Into all sorts of misfortune, as it is said: «He frustrateth the 


devices of the crafty» (Job 5. 12). And then, when he is firmly 
established in his authority, his enemies begin to rise up, and 
those jealous of him bestir themselves, even though he may have 
done them no harm, as it is said: «They run and prepare them- 
selves without my fault» (Psalm 59. 5). Nay, more: even before 
he comes to rule, when they see that he is desirous of lording it 
over them, and domineering over them, they will devise a plot 
how to kill him, and labour hard to slay him, as the brethren 
of Joseph did, when they said: «Come now, therefore, and let 
us slay him» (Gen. 37. 20). He will then be forced to dine 
always in secrecy, and to sleep surrounded by a guard, feeling 
like one who sits with a sharp sword hanging over his head; 
the spirit of rebellion among men will grow strong against him, 
and the hand of the Lord will be heavy against him, because 
he has forsaken the goodly ways, as it is said: «And give ear, 
O house of the king, for unto you pertaineth the judgment» 
(Hos. 5. 1). 

But that form of the love of authority and high position, 
which God has created and sanctioned in the heart of man, is 
the one which causes him to love goodness and righteousness, 
so that he who possesses authority, may, by its means, direct 
things aright in this world, in appreciation of the words: «Be- 
hold, a king shall reign in righteousness» (Is. 32.1), and gratify 
his desire for authority, by being exalted in worthiness at the 
latter day, to carry out the words of Holy Writ: «He withdraweth 
not his eyes from the righteous, but with kings upon the throne 
he setteth them for ever, and they are exalted» (Job 36. 7). 
So says the Gaon R. Saadya. 

R. Solomon Ibn Gabirol writes in his work thus: He who 
makes an improper use of his authority, and prides himself upon 
his own counsel, may be compared to the one of whom the 
Scriptures say: «He rageth against all sound wisdom» (Prov. 
18.1). God deals with such men thus: «He frustrateth the de- 
vices of the crafty» (Job5.12). The one who indulges in this 
quality should always exercise it with modesty, realising that in 
proportion to his ambition, may his humiliation once be, and in 
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proportion to his pride, may once he his unexpected poverty, as 
the Wise Man says: «A man’s pride shall bring him low» (Prov. 
29.23). Itis Aristotle who says: As beauty of form is the light 
of the body, so beauty of character is the light of the soul. 

CIII. 10. Zhe love of revenge.” Men are of opinion, that the 
best thing in the world, is to take revenge upon one’s enemies 
and adversaries. For, say they, revenge puts an end to all 
further wrath, anger, and enmity; it removes sorrow from the 
heart; and the soul, deriving pleasure from the effects that revenge 
has upon its enemies, evil thoughts and sorrow become can- 
celled; so that, far better than all the promises held out to the 
faithful righteous ones, is that contained in the words of Scripture: 
«Behold all they that are incensed against thee shall be ashamed 
and confounded .... Thou shalt seek them, and shalt not find 
them, even them that contend with thee» (Is. 41.11, 12). 

Now, I examined this statement, and found it wide of the 
mark, from a rational_point of view; for, the more the soul is 
gratified in the matter of revenge, the less humble and subdued 
it will be, even though vengeance come about without its wish; 
and, when once the soul falls into the mood of thinking, how 
it can avenge itself upon its enemies, it has fallen into the 
depths of turbid waters. For, day by day, thought will beget 
thought, as it is said: «Which imagine mischiefs in their heart» 
(Psalm 140. 3); and these feelings of revenge and hatred will 
become so strong in a man, that he will not be softened by 
pity, as itis said: «The soul of the wicked desireth evil» (Prov. 
21.10). A man will stake ail his wealth, in order to satisfy his 
feelings of revenge, as it is said: «Behold I will stir up the 
Medes against them which shall not regard silver» (Is. 13. 17); 
and if he cannot kill his enemies, except through the slaughter 
of a thousand of his friends, he does not care, but is quite 
willing to sacrifice his friends, for the sake of revenging him- 
self upon his enemies, as the one who once said: «Let me die 
with the Philistines» (Jud. 16. 30). And even more; if he cannot 
wreak his vengeance, except by forsaking the service of God and 
giving up the fear of Him, he is quite content, and he desires” 
it, as it is said: «And violent men have sought after my soul, 
they have not set God before them» (Psalm 54.3). Then again, 
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take the case in which the tables are turned, and the evil which 
he thought to do comes upon himself, in accordance with the 
words: «Whoso diggeth a pit shall fall therein: and he that 
rolleth a stone, it shall return upon him» (Prov. 26. 27). Or 
the case, in which, through attaining his desire over his enemies, 
he incurs God’s anger, from which no man can deliver him, 
nothing but the pardon of the man whom he has wronged, and 
who is hoping that, in the whirligig of time, luck will have 
its day, as it is said: «They search out iniquities» &c. (Psalm 64. 
6); furthermore, in consequence of his action, his fellow-creatures 
will hate him, they will sorrow at his good fortune, and rejoice 
in his fall, as it is said: «So shall they make their own tongue 
to fall upon themselves» (ibid. v9), and he will find no one 
to grieve at his calamity, or cry in distress at his fall, as it 
is said: «There is no assuaging of thy hurt» (Nah. 3. 16). 

The only form of vengeance which may be considered per- 
missible in the heart of man, is that which revenges itself upon 
those who corrupt their ways before God, an act which may 
be regarded for the benefit of the country, and for the good 
of the individual, as it is said: «Morning by morning will I 
destroy all the wicked of the land» (Psalm ror. 8). 

CIV. 11. Zhe Love of knowledge. There are scholars who say, 
that man should engage in the pursuit of knowledge alone, 
for, by means of it, he will become acquainted with every- 
thing in the world, as regards its elements and its combinations, 
with the general plan of the heavens, the stars, and the spheres; 
they say, that this knowledge proves a pleasure to the soul, and a 
joy to the body, as it is said: «And knowledge shall be pleasant 
unto thy soul» (Prov. 2.10); that it is a panacea against folly, 
as it is said: «It shall be health to thy navel» (ibid. 3. 8); that 
it is as food to the body, as it is said: «And marrow to thy 
bones» (ibid.); that, in fact, the person who is uninformed is 
no man, and has no place among men, as it is said: «Because 
they regard not the works of the Lord» (Psalm 28. 5). 

Now, I have found these remarks of theirs concerning men 
of wisdom quite true; but in one respect there is a flaw in their 
contention, viz:—when they assert, that man should not occupy 
himself with anything else. For if, in addition to this pursuit, 
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man did not look after the means of livelihood, the providing 
of a home, and attending to his other needs, he would not be 
able to attain this very pursuit, and it would have no chance of 
flourishing; for knowledge can only be attained, in conjunction 
with other things which are required in the world. Otherwise, 
its very object would be defeated, for should he threw himself 
for support upon his fellow-creatures, in order that he might have 
leisure to pursue his studies, the inevitable result would be, 
that they will lose all regard for him, they will look upon him 
as a bore, and upon his remarks as a burden, indeed, as a 
stone of burden, as it is said: «The poor man’s wisdom is 
despised, and his words are not heard» (Eccles. 9. 16). Or, 
again, if he neglects the pleasures to be derived from food for 
the sake of scientific pursuits, and gives up the enjoyment to 
be derived from drinking for the purpose of being able to acquire 
knowledge, the-result will be, that his temperament, and even 
his health, will suffer, and with it the fine quality of his learning 
will go; while, on the other hand: «A word fitly spoken is like 
apples of gold in baskets of silver» (Prov. 25. 11). For, see, 
the Israelites in the wilderness ate manna, which was a fine and 
agreeable food, for forty years, so that they might acquire 
knowledge. And to the Levites was given one-thirteenth part of | 
the produce, corresponding to their being one-thirteenth of the 
number of tribe-divisions; also the tithes were given them for 
food, in order that they might be able to apply themselves to 
the study of the Law of the Lord. But suppose everybody did the 
same thing that they did; why, naturally, knowledge itself would 
die out, since man would be without offspring, as he would 
never marry; and if, again, men occupied themselves solely with 
temporal knowledge, then the knowledge of the Law would die out. 

Worldly wisdom, indeed, should only be appreciated, in 
so far as it helps to keep up the wisdom of the Law, so that 
knowledge in general may be good and benefiting, as it is said: 
«To make thee know the certainty of the words of truth» (Prov. 
22. 21). 

CV. 12. The love of God's service. 1 have met many people 
who hold the opinion, that the summum bonum in this world, 
is to worship God, and to do nothing else; and to do this by 
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fasting by day, and rising by night, in order to praise the Lord; 
to give up all other worldly pursuits, inasmuch as God will fulfil 
his desires, and prepare his necessities, so that he shall not be 
in want of anything. Now, it is true, that great enjoyment may 
be found in the service of God, as it is said: «Praise ye the 
Lord, .... for it is pleasant; and praise is comely» (Psalm 
147.1); it is true, that joy and gladness are derived from it, as 
it is said: «Serve the Lord with gladness» (ibid. 100. 3), Every- 
thing that these men have said concerning the desire to serve 
God is true, for none of the other qualities approach it, as it 
is greater than all of them. But how can it be kept up with- 
out the aid of other pursuits? for if 6. ₪. a man does not 
trouble himself about providing for his wants, he will not be 
able to exist. And if he does not trouble about having children, 
the service of God cannot be maintained; for if everyone in the 
world were of one and the same opinion in these respects, 
they would die without male offspring, and it stands to reason 
that God’s worship would die with them; but, in reality, it 
belongs to the fathers, the children, and the children’s children, 
as it is said: «That thou mightest fear the Lord thy God, to 
keep all his statutes and his commandments, which I command 
thee, thou, and thy son, and thy son’s son, all the days of 
thy life» (Deut. 6. 2). 

And how can one who is separated from society carry out 
the Law? How can he who, for example, neither weighs out 
nor measures things, observe such a command as that given by 
God: «Just balances, just weights» &c. (Lev. 19. 36)? How can 
he who has no business transactions with his fellow-creatures, 
and to whom the terms righteousness, purity, and merit do not 
apply, carry out what the Torah says: «Thou shalt not wrest 
judgment» (Ex. 23.6; Deut. 16.19; 24.17)? And how can he 
observe the laws regarding cleanliness and uncleanliness, of which 
Holy Writ says: «To make a difference between the unclean 
and the clean» (Lev. 11.47)? And similarly with such other 
precepts as tithes, vows &c. Now if you reply, that he can 
learn all about such things, and teach them to others, so that 
they shall do what he tells them, then the others will have the 


_merit of serving God, not he. And as for their assertion, that 
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they trust in the Lord to provide food for them, and to main- 
tain their body in health, the matter is but partially as they 
state. They should understand, however, that God has set all 
things in motion, and given them a cause, and that it is, there- 
fore, incumbent upon everybody to seek everything from that 
cause. But if what they say were perfectly true, then the One 
trusted in would include everything else; and so it would be the 
case, that all those who trust in the Lord would rely upon him 
to cause them to attain every goodly reward, without any service 
on their part. Now just as this is not the case, for the cause 
which brings about the goodly reward is man’s service, even so 
it is impossible to bring about the proper condition of man 
in this world, without those acquisitions, without marriage, e. g., 
and without those other exertions, which are the immediate cause 
and stimulus leading to man’s healthy condition. Nevertheless, it 
happens that God occasionally effects these results, without any 
exertion on the part of man; but this occurs only when some 
miracle is wrought, some marvel, and extraordinary wonder; but 
it is not the ordinary way of the world, as we see it at all 
times, and at all hours. Consequently, man should not rely upon 
miracles. 

CVI. 13. Some people think that the best thing in the world is 
Rest, causing man, as it does, to enjoy himself, to relish his food, 
to develop a fine body, to strengthen his physique, to give tone 
to his limbs; they add, that all man’s trouble and toil are 
directed towards but one object, viz. to find rest in his latter 
days. They ask:—Do you not also observe that royal per- 
sonages rest more than other people? and surely, if rest were 
not better than all other things, it would not have been given 
to them. The true Law is compared to it, as it is said: «and 
ye shall find rest for your souls» (Jer. 6,16). God, further, 
speaks of Sabbaths and Holidays as the seasons for rest, because 
they are the choicest of days. 

Now I looked into the rationale of the utterances of these 
men, and found them foolish, for they speak about what they 
do not know,—the meaning of Rest. Rest has no meaning but | 
as a sequel to toil, and to the conduct of one’s business and 
pursuits: after these things man rests, and enjoys his ease, as 
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the verse says: «Prepare thy work without» &c. (Prov. 24. 27). 
But rest without work is not rest, but idleness; from it springs 
poverty, from it springs every other evil in the world, as it is said: 
«Yet a little sleep, yet a little slumber» &c. (Prov.:6. 10; 24.33). 
In consequence of sloth a man finds neither the opportunity, 
nor the proper position, nor the proper protection; he will be 
lacking in all good things, all his days will be spent in sorrow; 
and when his desires cannot be gratified, and his wants are not 
at hand, they will cause his death, as it is said: «The desire of 
the slothful killeth him» (ibid. 21.25). The pleasure and leisure 
hunter will neglect God’s service, prayer, and fasting, the rising 
early and sitting up late in order to study the Law, and he will 
neglect every other good thing. The «slothful» is accordingly often 
employed in Holy Writ as opposed to the «righteous», because 
«sloth» and «wickedness» coincide, as is evidenced in the verse 
following the afore-mentioned, thus: «There is that coveteth greedily 
all the day long, but the righteous giveth and withholdeth not» 
(ibid. v. 26). Through too much rest the body becomes heavy, 
and the stomach inflated, diseases of the lower limbs and different 
forms of gout (which are diseases of the feet) ensue, also sciatica, 
and the disease known as elephantiasis. 

Even a man who has all he requires has no right to cease from 
work and to rest, for just in this point the Wise Man praises the 
righteous woman in the words: «She looketh well to the ways 
of her household» (ibid. 31. 27). 

Now, the reason why the soul is anxious for repose, is because 
_ the Creator has placed this desire within it, as a reminder of 
the rest to be enjoyed in the latter-day and in the world to 
come, which is the true rest and tranquillity, so that he may be 
desirous of acquiring that rest, as it is said: «And the work 
of righteousness shall be peace» (Is. 32.17); «And my people 
shall abide in a peaceful habitation» (ibid. v. 18). Now, it must 
have already been made clear to all who have read this treatise, 
that for him who chooses one thing to the exclusion of 
everything else, and omits to associate with it other things, the 
result will be, that the object of his desire will pass away 
from him, and he will not attain his object; but that when he 


takes just the proper measure of each thing, as prescribed by 
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Religion and Science, it will fare with him just as in the case 
of one who partakes of butter which is good, pleasant, sweet 
and rich; the sensible man will partake of food, drink, and 
sleep, just so much as may be good for him and his offspring. 
When he comes across something permitted, which contains 
nothing of a prohibited character, he will indulge his appetite, 
but if the thing be prohibited, he will withhold from it, and will 
restrain himself; and should it be impossible for him to restrain 
himself, then let him give vent to that prompting within man, 
which sometimes despises the world, until he come to despise 
the desire in question among the other evil things, and let him 
adhere to the children and the possessions, which God has 
bestowed upon him, in all the strength of attachment; let him 
cultivate the ground according to his requirements, and so on. 
But should he proceed beyond the limit of absolute necessity, 
then he has to over-rule his passion, and he has to regard his 


life here in relation to the world hereafter, which is the region | 


in which his soul will endure, which is the house of his king- 
dom; let him not take delight in authority, nor desire revenge, 
but with one intention, viz:—to establish the Torah and the 
Fear of God; let him, too, not love indolence. 

CVII. At the end of the book the Gaon writes the follow- 
ing. I am desirous of explaining the subject known as the 
coalescence of sensations, so that it may supplement, for pur- 
poses of comparison and explanation, what I have already said 
concerning combination in matters of Will and Desire. I mean 
this. It is well known that the Sensations are five in number 
viz:—Taste, Sight, Touch &c. I will pass over two of them, 
namely Touch, because it only gives pleasure to man in one 
way, and that is in combination, and Taste, because it is 
composed. of several primary feelings, just as a savoury dish is 
composed of several things; and I will base my observations 
upon the three other sensations. I begin by saying, that any 
visible object that is absolutely composed of one colour, be it 
white, red, saffron, or black, weakens the powers of vision, as 
6. ₪. the eye has a fixed gaze after looking at snow, or it 
smarts through looking at red, or it has the feeling of weakness 
which is experienced after looking at black. 
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In a word, no pleasure can be derived from looking at one 
colour alone. But when they are mingled together, man does 
derive pleasure from them, for they excite many of the powers 
of the soul. For instance, when red is mixed with saffron, it 
excites the power of the red bile, and the soul gains courage 
for purposes of ruling, of showing power, and exercising author- 
ity; when saffron is mixed with black, red, and white, it excites 
the power of the blood, and there predominates in the soul 
the power of sovereignty and mastery; and when a greenish 
colour is mixed with saffron, the power of the black bile (me- 
lancholy) is stirred up, and such sensations as weakness and 
mourning are apparent in the soul. And in proportion to the 
quantity of each element in the mixture, whether it be much or 
little, will also be these manifestations in each being, more or less. 

The same with regard to sound, noises, and vibrations by 
themselves, and not in combination; by producing one effect in 
the soul, they are very injurious to man: but when sounds are 
combined and intermingle, the soul derives a feeling of harmony 
and strength. To follow up our line of argument; the effect of 
sounds will depend upon the proportions in which they mingle, 
as to whether they produce a musical effect: it will depend 
upon the acuteness or graveness of the sound, as to whether it 
will rouse the various biles; the blood, which affects the desire 
for sovereignty and dominion, inclining sometimes to success, 
at other times to humiliation, at one time to joy, at others to 
sorrow. It is, in fact, the custom of kings to intermingle the 
- effects of sound in such a manner, that they have an influence 
in helping them to attain their desire when they hear the melody, 
so that they may direct their kingdom according to rule, and 
may not be too merciful, nor too cruel, not too mighty, nor too 
weak, so that their joy may not be diminished, nor their troubles 
increased. 

The same holds good with regard to the sense of smell. 
Everything which emits an odour, gives one form of smell 
when it exists by itself, and another when it exists in com- 
bination; in which case the amount of enjoyment which is 
derived from the scent, will depend upon the proportion in 
which the various ingredients are combined. 
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Now as this is clear to us with respect to all the sensations — 
of the senses, how much greater is the obligation upon man, so 
to adjust and combine the various feelings which go to make 
up his Will and his Desire; e. g. to eat and drink only of that 
which is permitted him, and then only according to his require- 
ments, and not 10 touch any thing more than is absolutely 
necessary: and so in all man’s pursuits. 

The Wise Man alludes to this in three distinct passages. - 
First: «There is nothing better for a man than that he should 
eat and drink, and that he should make his soul enjoy good in 
his labour. This also I saw, that it was from the hand of God» 
(Eccles. 2. 24). The words «eat and drink» might be taken to 
refer to food; the words «in his labour» might refer to posses- 
sions; whilst the words «from the hand of God» might hint 
at those things which are permitted us, having been given by 
God, to the exclusion of those prohibited things which a man 
often takes by force. The words: «and make his soul enjoy 
good» refer to the seven things which the author enumerated in 
his book as being «good». 

The second passage is: «And also that every man should 
eat and drink, and enjoy the good of all his labour, it is the 
gift of God» (ibid. 3.13). This verse also includes four ob- 
jects; «food» is implied in the words «eat and drink»; «posses- 
sions» in the words «all his labour»; and «permitted things» 
in the words «the gift of God»; whilst the words «and enjoy 
good» refer to the seven things as mentioned above. 

The third passage is: «Behold that which I have seen: it is 
good and comely» &c. (ibid. 5.17). This also contains the four 
objects to which we have adverted, and the author adds the 
words «comely», to signify that a man might indulge his will 
or desire, as long as it might with propriety be indulged, but 
not when it cannot appropriately be gratified; in other words, 
when it is not «comely» to do so; as it is expressly stated in 
the beginning of the book: «He hath made everything comely 
in its time» (ibid. 3. 11). 

Now, which are the seven things which the author calls «good»? 
They are as follows:— Fraise, for it is good, and a thing to be 
prized, as it is said: «A good name is better than precious 
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ointment» (ibid. 7.1). Zhe remembrance of death, as it is said: 
616 is better to go to the house of mourning» &c. (ibid. ₪. 2). 
That form of Passion which is beneficial to a man, as it is 
said: «Sorrow is better than laughter» (ibid. v. 3). Zo look 
to the future, as it is said: «Better is the end of a thing than 
the beginning thereof» (ibid. v. 8). Mot to be hasty, as it is 
said: «And the patient in spirit is better» &c. (ibid.). ל‎ 
associate with the wise, as it is said: «It is better to hear the 
rebuke of the wise» &c. (ibid. v. 5). For a good man zo bear in 
mind that it is impossible to be without sin, so that he may be 
humble before his Maker, as it is said: «Be not righteous over 
much...... It is good that thou shouldst take hold of this, 
yea, also from this withdraw not thine hand» (ibid. vv. 16—18). 
There is more than enough matter for reflection in these state- 
ments, One thing is clear, that the Wise Man, having tried 
everything in the world, alluded to eleven things, seven of 
which he pronounced «good», three «more than good», and one 
«comely»; the last meaning, that everything done in its proper 
season, every desire gratified on the proper occasion, is «comely»: 
all the eleven things, however, having to be selected out of the 
mass of permitted things. 

The Gaon, in concluding his work, remarks as follows:— 
«Having placed before you to the best of my ability these 
general rules of conduct, I am of opinion that the entire work 
will be of service to such as endeavour to make their hearts 
perfect, and to purify their souls from every blemish, as it is 
said: «If thou set thine heart aright» כ0])‎ 11.13--15(. The 
heart must be humble, and the spirit subdued to the glory of 
God, as it is said: «Because thine heart was tender, and thou 
didst humble thyself» (II Kings 22.19). Dost thou not, finally, 
observe concerning that which is seen, heard, eaten and drunk, 
that when these things are done with the heart’s devotion and 
with a will, the result is better than when they are done without 
devotion, and without a good will? 

THE BOOK IS ENDED. 

CVIII. The Gaon remarks at the beginning of his work, 
that we should know as regards the origin of Intellect, and 
the source of Wisdom, and the well-spring of Understanding, 
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that there are three’ distinct forms of knowledge. irst, the 
knowledge resulting from observation, i. e. knowledge gained 
through the senses, which are the primary sources of feeling, 
and known as the Five Senses, viz:—Sight, Hearing, Smell, 
Taste, and Touch. Secondly, the knowledge of the Intellect, that 
is the knowledge which man gains of a thing without the 
instrument of sense, and without the association of the emotions; 


for instance, determining in our minds the beauty of truth and 


the abhorring of falsehood, without having before us any presenta- 
tive image. Zhirdly, Intuitive knowledge, which a man is bound 
to believe, and the perception of which is forced upon him, his 
consciousness being compelled to accept it as true; for if he did 
not accept it as true, he would, as a natural consequence, have 
to deny the existence of Mind altogether, and to make out know- 
ledge to be a liar. The following knowledge is of this character. 
We know e.g. that man has a soul, in spite of the fact that we 
have not seen it; but we acknowledge it to be so, in consequence 
of the evidence supplied by its effects, and by the directness of 
its phenomena; just as when we see smoke rising and moving 
about, we arrive at the belief that some fire is burning which 
produces the smoke; and when we hear a noise or a cry, we 
have knowledge that the voice proceeds from one who is cry- 
ing, and so on. In all these instances the mind is forced to 
believe in the said conclusions. 

CIX. ‘The words of Berachya, who was one of the Puncta- 
tores.—«One generation goeth, and another generation cometh», 
and the knowledge concealed in man’s mind would be lost to 
the world, were it not written down as a memorial, and thus 
told to succeeding generations. 

«The ע168‎ 01 the Lord is the beginning of wisdom» (Psalm 
1:1. 10). Our Sages have, therefore, said: «Every man, in whom 
the fear of sin comes before his wisdom, his wisdom shall 
endure». They have further said: «It is a beautiful thing to see 
the study of the Law combined with worldly pursuits». It is 
man to whom God has given dominion over the whole earth; 
and everything that is in it, He has given into his hand; he-is 
pre-eminent among His creatures, and His special treasure among 
all existing things. In proportion as his brute force over-rides 
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his sense, his power decreases in the attempt to take firm hold 
of wisdom: when, on the one hand, his intellect raises its 


powers, then wisdom prevails; but when, on the other hand, it | 
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suffers its powers to droop, then desire prevails. 

Therefore, let every thoughtful man put it to his heart to under- 
stand, that the soul’s desires are constantly endeavouring to gain 
the upper hand, to attach themselves to branches of evil and its 
offshoots, to thoughts of pride, and those impulses upon which 
pride is based; and these desires are slothful in watching at the 
entrance of serious thought, and they turn aside from following 
the ways of wisdom and prudence; continually do they go in 
the way of levity, until they make a breach in the fence, and 
overstep the limits of morality. And if the object of desire 
appears to them, they support its claims, and invent false argu- 
ments as an excuse for inclining towards it; while, on the other 
hand, if the light of truth should shine for them, they invent 
specious arguments, having the effect of preventing the soul from 
inclining towards it; such souls upset its purposes in order to 
prevent them from attaching themselves to that beacon of truth. 

But the man who delights in his honour will bind down desire, 
and confine it, and hold it in with the bridle of righteousness, 
and having once had the thought to act well, he will not delay in 
carrying it out. And when his heart entices him unto the other 
way, he will have a corrector ready at hand from within his 
own heart, a very monitor having the mastery over him, and 
then he will lift up his head to walk in the fear of God, 
knowing there is hope, and that the performance of one good 
deed leads to another. 

In all humility have I compiled this work; for many people, 
ignorant of the proper way, act presumptuously, and their evil 
inclinations prevail: as for the goodly ways,—they are concealed 
from their gaze,—and through the abundance of wealth,—they 
do iniquity by stealth. But why should I dilate concerning 
them, while my heart loathes them, for their so-called wisdom 
comes before their fear of sin; and if I intended to honour 
them, they would despise me for it, and in return for my 
love of them, they would hate me. 

To return to my former point: neither mouth nor tongue 
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can describe, nor can the heart conceive, or the hand write 
down, how our inclinations lie in wait for us, how they act 
strangely towards us from our youth upwards, how they prevail 
Over our reason. The man whose enemy is thus between his 
very ribs, must lay this to heart, if he wishes to keep himself 
far from their influence, lest they incline him to bestial desires: 
he should reflect on the wonderful deeds of his Creator, who 
has created him out of nothing; he should accept the doctrine 
of His Unity with all his soul and with all his might, in every 
department of labour in which he works, in every path that he 
treads, even in the innermost recesses of the heart, as David 
urged his son Solomon: «In all thy ways acknowledge Him» 
(Prov. 3.6); and as we find God saying to David: «Thou didst 
well, that it was in thy heart» (I Kings 8.18; 11 Chron. 6. 8). 
Our Sages, too, commenting upon the words «And those who 
think of His name» (Mal. 3.16) remark, that the thought to 
perform a good deed, though something occur to prevent our 
carrying it out, is accounted by Scripture as though we had 
performed it. And since Desire is the enemy of the heart, the 
heart must rebel against it, and despise it in this world, re- 
membering that to-morrow it may be borne to the grave, and 
that thereafter it will be arraigned in judgment before its Creator. 

It is for this reason that the Geonim have composed books 
bearing upon God’s Unity, so that their readers may direct their 
5 thoughts to this subject, and reflect upon the use they should 
make of instruction and hidden wisdom. Such wisdom is con- 
tained in the work of the Gaon R. Saadya, in the work of 
R. Solomon Ibn Gabirol, and in the work which R. Abraham 
Ibn Ezra composed. Such works enlighten the mind, and sharpen 
the intellect; they rouse the lethargic, and teach the simple; for 
he who takes it easy, and does not trouble to investigate the 
secrets of the understanding, and is too particular to study 
these things, might well despair of ever knowing anything; 
he will, indeed, become lost in perplexity, and sink’ in the 
slough of error. It is concerning such that it is said: 
«They know not, neither do they understand» (Psalm 82. 5 
But concerning the select wise ones, it is said: «Every one that 
hath knowledge and understanding» (Neh. 10. 28); they are the 
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ones who are to be found following the way of truth, and 
going in the path of rectitude, rejoicing in their faith, because 
they understand which is the righteous path in all things. 

CX. Now the Gaon, the author of « 726 Torath Ha-lebaboth», 
_ remarks:—When we contemplate the manifestations of wisdom 
which are apparent in the universe, in the kingdoms above and 
below, in the mineral, vegetable, and animal kingdoms, we come 
to the conclusion that they are all the work of one Creator. 
And this, in spite of the differences which we find existing in the 
world, which might point to differences lying at the root and 
foundation of things, but which do not. All these manifestations 
of God’s wisdom are apparent alike in the smallest creature as 
well as in the largest, and testify that they are the productions 
of one and the same Creator; for did the world result from 
more than one Creator, the image of Divine Wisdom would 
appear different in the various portions of the world, and would 
manifest itself as varied, in the general aspect as well as in 
the special departments of Nature. 

Furthermore, we find that the world in order to exist, and to 
be complete, requires that one part should fit in with another, 
and that no one portion is complete, except in combination 
with another portion, like the scales of a coat of mail, or the 
limbs of a man’s body, or other things which exist in combi- 
nation one with the other. Thus do we notice the moon and 
stars requiring the light of the sun, and the earth requiring 
the rain of heaven, man requiring all things in the world, and 
all things finding their completion in man. God’s Wisdom is 
apparent as well in the smallest creature as in the largest; for the 
skill evidenced in the creation of the elephant, with regard to 
the magnitude of its body, is not more marvellous than the skill 
exhibited in the creation of the ant and the worm, with regard 
to their diminutiveness; on the contrary, the smaller the creation, 
the greater the skill and power of the wise Author of its being. 
All this teaches that all things are the design of One Designing 
Mind and one Creator, as it is said: «O Lord, how manifold are 
thy works! in wisdom hast thou made them all: the earth is full 
of thy richness» (Psalm 104. 24); and again: «How great are 
thy works, O Lord! thy thoughts are very deep» (ibid. 92. 5). 
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A certain Sage also remarks as follows:—We arrive at the 
truth of the existence of the soul, without our having any idea 
of its form, likeness, appearance or smell; nevertheless, its 
workings within us are easily recognised. So as regards the 
intellect; its workings and evidences are discernible and evident; 
and yet we cannot. grasp the idea of its likeness or form, nor 


‘can we compare it in our thoughts. And if this be the case 


with regard to the soul and mind of man, how much more 
impossible is it with regard to the Creator of All! | 

Thus, too, does Ibn Gabirol say: If these things are difficult 
in reference to the soul, they are much more so in reference to 
the Creator. He further says: If we are satisfied to get an idea 
of the sun from the consideration of its light and rays, and 
its absence of darkness, we can stand by the fact of its existence, 
we derive enjoyment from it, and we attain the knowledge 
which was sought from it. But if we labour to understand it 
from the consideration of its roundness, our eyes become 
dazzled, and we derive no enjoyment from it. The same thing 
occurs, when we endeavour to understand the existence of the 
Creator from the evidences of His Wisdom and Power, as 
manifest in all his creatures; in this instance, we come to 
appreciate and understand Him, and our intellect becomes 
enlightened with the knowledge of Him. But if, on the other 
hand, we tax our minds to investigate the subject of His glorious 
Essence, and to make comparisons with regard to Him, and to 
think of Him in our minds according to some likeness, then 
the result will be, that we shall lose the very knowledge we 
have of Him. 

Let it, therefore, be our task to understand His existence 
through the evidences of His Wisdom and Might, through His 
Mercy and His great Providence, and then we shall derive 
strength and support from Him, to understand the truth of His 
Essence, as it is said: «The secret of the Lord is with them 
that fear Him» (Psalm 25. 14). 

CXI. It is clear and well known that the whole world 
derives benefit from the sun’s light, and yet we find that this” 
benefit is of three various degrees. First, as regards those 
whose eyes are bright and free from all disease; these derive 


wn 


10 


20 


25 


30 


On 


ס 


= 


15 


30 


— 205 — 


enjoyment from the sun, and make use of its light, and get 
the fullest pleasure out of it. Secondly, the blind, those 
totally deprived of sight; the sun is neither of use to them, nor 
does it injure them; but the benefit which they derive from it is 
by the help of another, who acts as their messenger. Thirdly, 
men whose eyes are too weak to be used in the glare of the sun, 
but have to be screened from its light, if it is not to per- 
manently injure them; such persons, if they hasten to apply the 
cure to their eyes in the way of ointment, plaster, and strict 
attention to diet, and take the precaution not to use their eyes 
in the light of the full sun, may possibly once again enjoy 
the sun which had before injured them, and become perfectly 
healthy. But if, on the other hand, they neglect the cure of their 
eyes, they will soon join the ranks of the blind, and lose their 
eyesight entirely. 

This simile may be applied to the various divisions into 
which the whole community of mankind is divided on the 
subject of the Fear of God and his Unity. The first class 
consists of men of profound and perfect minds, who, when 
they set their hearts upon understanding the subject of the 
Fear and Unity of God, find that it enters into their minds, by 
dint of their understanding and their keen intellect, as well 
as through that which they have seen written on the subject in 
some book, to remind them of matters which may have escaped 
them. The second class consists of those unacquainted with 
the 200% of God’s Law, and a /ortiori with the subject of his 
- Unity therein contained; these when they hear about it, do not 
understand the subject at all. To the third class belong those 
who understand about God’s Unity, as contained in the Book of 
His Law, only partially; it is beyond their comprehension to 
understand the subject in its true aspect; but should a teacher 
show them the way, by employing convincing illustrations and 
rational proofs, then this topic will become clear to them, and 
the mystery will be solved for them, and they will come under 
the head of the first category. But if they refrain from investigat- 
ing, and are too indolent to reflect upon that which would 
strengthen their powers of discernment, and sharpen their in- 
tellect, then they will descend to the level of the simple-minded. 
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The Wise Man has long ago compared the fool to the blind, 
wisdom to light, and folly to darkness, when he said: «Then 
I saw that wisdom exceedeth folly, as far as light exceedeth 
darkness» (Eccles. 2. 13); «The wise man’s eyes are in his head, 
and the fool walketh in darkness» (ibid. v. 14); «And look, ye 
blind, that you may see» (Is. 42.18). All this I have learnt 
from the work of the Gaon R. Bahya, as set down in his book. 

CXII. The degrees into which the wise-hearted, those who 
are influenced by the different doctrines contained in the Law, 
may be divided, are two:—wise in heart, and wise in action. 
Similarly, action, or what is generally known as commands, may = 
be divided into three classes:—(1) «Affirmative»—that which we 
are commanded to do, (2) «Negative»—that which we are com- 
manded not do, and (3) «Permissive»—that which we are per- 
mitted to do, if we so desire. The first class is, again, divided 
into two, viz:—Duties left entirely to the heart, i. e. those 
which can be completely carried out in the heart’s thoughts 
alone, as:—belief in the Unity of God; faith in Him; the fear 
of Him; the contemplation of His marvels; reconciling one’s self 
to His judgments; and many similar duties, too numerous to 
mention. And the second division comprises those duties which 
require the joint action of heart and body, e. g:—expressing 
belief in the Unity by word of mouth; meditating upon the 
Sacred Scriptures, and studying them; prayer, fasting, and 
charity; resting on Sabbaths and holydays, and the like. 

The second class is again divided into two, viz:—acts affect- 
ing the heart alone, and those affecting the body alone. As an 
example of the former, we would mention:—The association 
in thought of some other being in conjunction with the Creator 
as the God of the Universe; playing the hypocrite before 
the world, and pretending to be righteous; loving those 
things which God hates, such as pride, scoffing, disdaining 
human beings; envy and covetousness; associating with the 
wicked; and many similar things. As an example of the latter 
we would mention:—Expressing belief in more than one God 
in public; false and vain swearing; talebearing; eating forbidden’ 
things; sexual connexion under prohibited conditions; the shed- 
ding of blood, and many more. 
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> The third class has a threefold division:—(1) Acts which are 
necessary, (2) those which are superfluous, (3) those which imply 
abstemiousness. 

| What do we mean by acts which are necessary? By a man 
directing his actions in this world in such a correct manner, 
that he will simply make use of things according to the mini- 
mum of his requirements, he not being able to exist without 
those necessities; as e.g. food and drink, clothing and con- 
versation, according to requirements, sexual intercourse, and 
commercial enterprise; and his dealings in all matters will be in 


such a way, as to take as much of them as he requires 


to properly and justly conduct his affairs, as it is said: 
«Well is it with the man that dealeth graciously and lendeth, 
and maintaineth his affairs in just measure» (Psalm 112. 5). 
The second head, superfluous acts, refers to the use of orna- 
ments, finery in dress, the extension of one’s houses and dwelling- 
places without purpose, and over-indulgence in eating and drinking. 
With regard to such matters, Scripture has long warned us: 
«But not among wine-bibbers, among gluttonous eaters of flesh» 


(Prov. 23. 20). With regard to speech: «In the multitude of 20 


words there wanteth not transgression» (ibid. 10.19). With 
regard to sexual intercourse: «Give not thy strength unto women» 
(ibid. 31.3); «He that keepeth company with harlots wasteth 
his substance» (ibid. 29.3). Referring to the king, Scripture 
says: «Neither shall he multiply wives to himself» (Deut. 17. 
17): and of the one who hurries to obtain unlawful gain, to 
amass wealth, it is said: «Weary not thyself to be rich» (Prov. 
23.4); and, again, of the king it says: «Neither shall he greatly 
multiply to himself silver and gold» (Deut. 17.17). We are 
warned against these things, for they are all instrumental in in- 
dulging the pleasures of the body, the end of which is bitter, 
and in leading man into the way which God hateth. 

The third division under the head of «Permissive» acts includes 
«abstemiousness». If aman be abstemious, and curtail his ordinary 
enjoyments, thinking that he may thereby approach the nearer to 
the fear of God, the Being to whom all honour belongs, well and 
good; but, if he does so, out of the consideration that he will 
thereby save his money, then his practice becomes blameworthy. 
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Now, in laying hold of the things coming under this third 
head, viz:—«Permissive acts», to select from them those which 
we do because they are wecessary, 6. ₪. the fulfillment of the com- 
mand: «Be fruitful and multiply» (Gen. 1.27); «I have given 
to yousevery herb ...... to you it shall be for meat» (ibid. 
v. 28); as regards these various enjoyments, it is clear, that, in 
taking of them what we require as being mecessary, we are but 
carrying out one of the duties which come under the head of 
«those which we are commanded to do»; and there is conse- 
quently no need for our having the three classes into which we 
divided all action; for all acts come under the two main classes, 
viz:—«that which we are commanded to do», and «that which 
we are commanded not to do». I mean this, that whoever 
carries out one of those duties coming under the former class is 
considered «righteous»; whilst he who abstains from doing it, 
though he has the power to do it, simply abstains from enjoy- 
ing something good, and reduces the number of actions (com- 
manded him). So, whoever transgresses one of those admonitions 
coming under the latter class, usually called «a negative com- 
mand» and performs the act which he is warned against, is con- 
sidered «a sinner»; whilst he who abstains from doing it, is «a 
righteous man», that is, if he refrain from no motive other 
than the fear of God, as it is said: «Yea, they do no un- 
righteousness, they walk in His ways» (Psalm 110. 3). 

The Gaon R. Abraham Ibn Ezra, remarks: I have investigated 
the matter and found, that in all instances in which the punish- 
ment of «excision» and «death» are dealt out, they are given 
for the transgression of «negative» precepts; for such acts of 
commission are more provoking than the mere omission in. 
neglecting to do a thing which is commanded. I find no 
example of «excision» assigned to the neglect of an «affirma- 
tive» precept, except in the case of «circumcision»; and this is, 
because it is a sign of the covenant which endures in man’s 
body all the days of his life. The duty is limited, too, to a 
certain moment; it is a duty which primarily rests with the 
father of the child, or the Chief of the Beth-Din; but in the™ 
event of his having grown up without having been circumcised, 
he incurs the penalty of «excision», This is likewise the 
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penalty in the case of one who neglected to bring the Paschal 


offering; for it was intended to be a memorial of the departure 
from Egypt, an event forming the basis of all the command- 
ments. It is significant, that after the verse: «Thou shalt make 
thee no molten gods» (Ex. 34.17), we read: «The feast of un- 
leavened bread shalt thou keep» (ibid. v.18). This is quite 
right. 

CXIII. Now, understand, that there is no great hardship in 
the fulfillment.of such «negative» precepts to one who has a 
mind to realise, that the Creator has implanted in the heart of 
man the gift of Reason, by means of which he may guard him- 
self against hurt. This gift may be compared to the advice of 
a physician, who tells a man unacquainted with the dangers 
inherent in the nature of certain foods:—‘Do not eat anything 
I caution you against!’ Thus, no reasonable man will desire 
' anything that may be injurious to him; but it will be loathsome 
in his sight, although he may hear that the food is pleasant. 
Such a man will eat to live, and not live to eat, as is the way 
of animals, which have no soul that survives, after it separates 
from the body. One of the Wise Men has accordingly ob- 
served, that the four forms of capital punishment at the hands 
of the Beth-Din, as well as «excision» and «death» at the hands 
of God, are for the transgression of a «negative» precept, whilst 
«reward» is for the fulfillment of an «affirmative» precept. 

One of the Geonim has said, that the conduct which a man 
should adopt in regard to God’s service, in order to secure a 
~ continuous flow of His kindnesses unto him, may be classified 
under ten heads. /zrst, A man should not allege some pretext 
or excuse in defence of his errors, and thus provoke his Creator; 
but the more he occupies himself with the thought of God’s 
great goodness, the more zealous he will be to offer unto Him 
praise and service. Second, A man must give verbal expression 
to the bounties of God which he calls to mind, and ascribe unto 
Him much praise in his heart. TZhird, God’s benefits should 
not be denied, or appear insignificant in the sight of man. 
Fourth, He should not say that they come to him from some 
other source, if they come to him through an intermediate 


agency; thus giving praise to the one from whom he had re- 
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ceived them directly, whilst neglecting the praise which is due 
to his Creator. Ji/th, He should not boast and say: «My 
משס.‎ power has gotten me this wealth», or—«I deserve it». 
Sixth, He should not entertain the idea that he can compel 
5 the good things to continue in his favour through his own zeal, 
and that he would 1056 them should he slacken. Seventh, Not 
to despise anyone who has not been as successful as he has, 
and to imagine that on that account he is considered by His 
Creator the more important person; for the reason that the 
סז‎ other man has not been so successful, may be a judgment from 
God, to declare unto mankind the evil of his hidden thoughts. 
This judgment would, nevertheless, have the effect of reducing 
the punishment of Gehinnom for him; consequently, all the 
poor and depressed in this world may, in reality, be even better 
15 off than the well-to-do, for the weight of their future burden 
becomes lightened for them. igh¢Z, A man should direct his © 
heart heavenward, and be humble before God, although He 
continue not to deal with him in the same _ bounteous 
manner as before. JVinth, In respect of riches and happiness, 
20 a man should always fix his eyes upon those who are lower 
than he is, not upon those who are higher; whilst, in respect 
of the Fear and Service of God, he should always fix his heart 
and eyes upon those who are above him, ever endeavouring to 
reach that higher grade which his neighbour has attained; but 
25 let him not look to one who is beneath him in the Fear and 
Service of God. Zenth, When a man observes that God is 
long-suffering, let him not think of provoking Him to anger. 
If a man regards these ten points which I have mentioned, 
Heaven in its turn will continue unto him all the bounties 
30 which it has once bestowed. 

The Gaon says: He who provokes God through those very 
benefits which he has bestowed upon him, falls from the high 
degree of humanity, with its pre-eminent endowments, to the 
lower level of the dumb animal, as it is said: «And the enemies 

35 of the Lord shall be as the fat of lambs» (Psalm 37. 20). His 
punishment in the world to come will be very severe, as it is 
said: «Your breath is a fire that shall devour you» (Is. 33.11); 
whilst, in this world, his chastisements will be grievous, as in 
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‘the incident to which the words refer: «This is it that the 


Lord spake, saying, I will be sanctified in them that come nigh 
me» (Lev. 10.3); or, as in the verse: «You only have I known 
of all the families of the earth, therefore will I visit upon you 


all your iniquities» (Amos 3.2). On the contrary, the kinder 


God is to man, the more is it his duty to add to his expres- 
sions of service towards Him, as is shown in the matter of 
tithes of the produce, as it is said: «Thou shalt surely tithe 
all the increase of thy seed» (Deut. 14. 22). He who has a 
hundred measures has to give ten as tithe, while he who has 
but ten has only to give one measure. In the same way, he 
who has a son has the duty to circumcise him; a healthy man 
has to make the pilgrimage to the Temple on the three Festivals, 
whilst the sick or lame are exempt. 

CXIV. We might classify the members of our Faith, as 
regards their attitude towards the Torah and the service of God, 
according to ten different degrees. 

(1) Those whose simple-mindedness mislead them to treat 
the Torah lightly; and this occurs through their being over-ruled 
by their animal desires. They look upon the Torah as merely 
some rule of life sanctioned by custom, and do not believe 
that it has been revealed through some messenger of God. 
Their slavish desires, which, in consequence of their grosser 
nature, get the better of their reason, bring them to this point. 
They do not believe in the truth of the Torah, nor have they 
ever compelled their minds to dwell upon that which is written 
therein; for they are not drawn by the cords of reason; they 
prefer to seek respite for themselves, and latitude for their 
children. Concerning such it is said: «A fool hath no delight 
in understanding, but only that his heart may reveal itself» 
(Prov. 18. 2). 

(2) Men who believe in the signs given in the Torah, but 
who say, that the Torah was only meant as a guide for this 
world, to keep men-in the straight path as regards their actions, 
and that in the Law the prophet rouses them to action for 
this reason alone, and not for any other reason. The Lord, 
in His great love for Israel, has shown signs by the hands of 


the prophet, so that men should believe in his words, and 
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should direct their actions with a view to happiness in this 
world, and not in view of a world to come. 

(3) Men who believe in the Law, and think it a bounty from 
God for the benefit of his creatures in this world, and for this 
benefit only; but not to obtain thereby the glories of the world 
to come, nor to avoid the inflictions of Gehinnom. They have 
been led to this conclusion by what is stated in the Books of 
the Prophets, to the effect that God benefits the good, and in- 
jures the evil in this world. In fact, they find this theory 
supported by the words of the prophets; namely, that Paradise 
and Hell are to be found in this world, as reward and punish- 
ment for good and evil action; just as I wrote above, in treating 
of the views expressed by the Gaon R. Saadya in his work. 

(4) Men who believe in the Torah, and in the reward of 
Paradise and Gehinnom in the world to come, but whose de- 
sires lead them astray, so that they love this world; or such 
men as appear to the world to be devoted to the Law, but 
only for the purpose of enticing others into their nets, and 
catching them in the snares of their deceit; they adhere to the 
commandments in public, but not in private; with their tongues, 
but not in their thoughts. Concerning such it is said: «One 
speaketh peaceably to his neighbour with his mouth, but in his 
heart he layeth wait for him» (Jer. 9. 8). 

(5) Men who believe in the Law, and believe in a Paradise 
and Gehinnom in the world to come, but who keep the 
commandments for two reasons:—to receive a reward for them 
from God, and also that men should praise them, and that 
they might be honoured in this world on account of them. 

(6) Men, whose sole desire is to receive a reward in this 
world; and this, in consequence of their excessive love for this 
world and its pleasures, and their folly in ignoring the glory 
of the world to come, with all its delights. 

(7) Men who believe in everything that we have mentioned, 
but the object of whose actions may be found in the expectant 
hope, that they may inherit the glory of the world to come, 
and the reward in this world; they thus act foolishly with regard” 
to the Service and Fear of God, which should be performed for 
their own sake, and not for the sake of receiving a reward. 
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(8) Men who are believers, but whose idea is that they will 
be delivered from Gehinnom, and from punishment in this world, 
. We have already dwelt upon the meanness which attaches to 
these two methods. 

(9) Men who believe in the Law, and are convinced that there 
will be retribution for good and evil in both worlds; whose 
intention, too, is to serve God for its own sake, and not with 
the idea of receiving a reward; but who, nevertheless, take no 
precautions to, guard against those things which are injurious 
to, and destructive of the true Fear and Service of Heaven; 
and this danger of destruction comes upon them without their 
knowing it, as it is said: «Dead flies cause the ointment of the 
perfume to send forth a stinking savour» (Eccles. 10.1); or 
further, «One sinner destroyeth much good» (ibid. 9. 18). 

(10) Men who believe in the Law and the commandments, 
and also in the reward to be obtained in both this and the 
future world. These take a firm hold on the Service and Fear 
of Heaven for their own sake; and they bestir themselves, and 
are guarded against those things which are destructive of this 
Fear and Service; their desire is to serve the Creator for His 
greatness and His abundant mercy, which He has bestowed 
upon them and upon the whole world; they recognise their 
Creator, and serve Him without negligence. This is, of course, 
the highest degree of Service. 

A similar sentiment is expressed by the pious R. Solomon 
Ibn Gabirol in his prayer:—«Behold for thy sake, not for mine, 
- 60 I stand before thee; and for thy glorious Name’s sake, not 
thinking of the reward due for my work». 

I have thus touched briefly upon the Unity and Fear of God, 
employing the gleanings which I had gathered after the reapers 
had passed these subjects in review; yet, for the purpose of 
presenting the subject in a connected and complete form, and 
for giving my work some continuity, I have added such original 
ideas as I considered were to the point. 

CXV. Now to speak of Worldly Manners:—points which I 
have gathered from Holy Writ, and from the Talmud; for how 
‘desirable a thing it is to combine the study of the Law with 
the exercise of worldly manners’! Furthermore, have not our 
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Sages remarked: ‘Where there are no good manners, there is 
no Torah?’ This is the reason which influences me to add 
some few remarks concerning Good Manners, after having 
quoted, in brief, authorities on the subject of the Fear and Unity 
of God. Therefore, I, Berachya, say this in the first instance; 
namely, that, as regards a truly wise and intelligent man, how- 
ever pre-eminent his qualities may be, if a matter affecting the 


Law on ‘prohibited’ or ‘permitted’ things, or some legal 06- 


cision, etc. be beyond him, he will not be ashamed to enquire 
of his inferiors concerning this doubtful matter, even as Job 
did, in speaking of his qualities and his riches, when he said: 
«And the cause of him that I knew not, I searched out» 
(Job. 29. 16). 

Another point on the subject of Good Manners. Let us 
guard against the possibility of allowing the name of the author 
of a base report to cross our lips, lest we stir up hatred 
and anger against one another, and lest the evil conduct of 
such a person be made known in the community; but with 
regard to one who makes some pleasing announcement, the 
opposite holds good; we should publish the author’s name. See 
what Scripture does in such cases. We find, on the one hand: 
«And they said one to another, behold this dreamer cometh» 
(Gen. 37- 19); «Come now, therefore, and let us slay him» (ibid. 
v.20). There 18 no mention made here of the name of the 
one who said it to his brother; whereas, afterwards, it is written 
«And Reuben said, let us not take his life» (ibid. .ע‎ 21). 
Scripture also mentions by name Judah, the one who said:— 
«What profit is it if we slay our brother?» (ibid. v.26). The 
Bible thus mentions by name Reuben and Judah, who spake 
well concerning Joseph; while it throws the veil of secrecy 
around the persons who spoke against him, with the intention 
of slaying him. 

The same method is adopted in the case of David, who said 
to Saul: «Behold this day thine eyes have seen, how that the 
Lord had delivered thee to-day into mine hand in the cave, 
and some bade me kill thee, but (mine eye) spared thee» (I Sant. 
24.10). He does not mention in this verse who bade him 
kill Saul. 
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Further I say, that we learn etiquette from the verse: «And 
Moses reported the words of the people unto the Lord» (Ex. 
19. 8). Why, we ask, was it necessary to report to the One 
who knows all things?—Is it not for the purpose of teaching 
us the lesson, that we should always bring back a message to 
the one who sends us on an errand. So teach our Rabbins. 
They also infer from the verse of Scripture: «And he stood 
by them under the tree, and they did eat» (Gen. 18. 8) the follow- 
ing habit, viz:—That we should not deviate from the customs 
of our fellow-creatures; for, in another passage, our Sages 
remark: ‘Do not sit down while others are standing, nor stand 
while others sit’. 

I say, that there was a motive in putting the questions which 
God asked in the following instances respectively. In the case 
of Adam: «Where art thou?» (ibid. 3.9); in the case of Cain: 
«Where is Abel, thy brother?» (ibid. 4.9); in the case of Ba- 
laam: «What men are these with thee?» (Num. 22.9); in the 
case of Hezekiah: «What said these men? and from whence 
came they unto thee?» (II Kings 20. 14). The purpose in these 
and similar instances was, in order that God might judge them 
according to the reply which they gave. 

From the Jerushalmi I learn, that judges are obliged to 
repeat the replies of the litigants, as Solomon did when he said: 
«The one saith, this is my son that liveth, and the dead is thy 
son» &c. (I Kings 3. 23). I learn from the Talmud, that when 
God said to Noah: «For thee have I seen righteous» (Gen. 7. 1), 
not adding the word ‘perfect’, as it is previously (ibid. 6.9), it 
was to teach us the lesson, that we should praise a man but 
partially in his presence. 

Another hint from the Talmud. Since Samuel on one occa- 
sion said to Saul: «He hath given it to a neighbour of thine 
that is better than thou» (I Sam. 15. 28), (without mentioning to 
whom God had given the kingdom), whilst, when Saul consulted 
the witch, it was revealed to him who was his successor, thus: 


«And given it to thy neighbour, even to David» (ibid. 28.17), 3 


we may deduce that in the first instance the name was withheld 
on account of Samuel’s fear of Saul. 
Scripture teaches, that it is customary for a person speaking 
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in a public assembly to deliver his speech standing, whilst his 
audience remains seated, as we find: «Then the king stood up 
upon his feet, and said: hear me, my brethren and my people» 
(I Chron. 28. 2); again, in the case of Ezra: «And Ezra, the 
scribe, stood upon a pulpit of wood which they had made for 
the purpose» (Neh. 8. 4); and in the case of Job: «I stand up 
in the assembly, and cry for help» (Job 30. 28). 

Our Sages, further, infer from the verse: «And the woman 
shall be a curse in the midst of her people» (Num. 6. 27), 
that there is a difference between being disgraced in a place 
where one is known, and being disgraced in a place where ~ 
one is not known. 

CXVI. I have learnt these further lessons from the words 
of our Rabbins. We should not class together distinguished 
personages and their inferiors, whether it be the question of a 
larger or smaller number, for Scripture remarks: «Out of the 
hand of all his enemies, and out of the hand of Saul» (II Sam. 
22.1). Surely Saul was among David’s enemies; and yet 
Scripture does not include him in the general term ‘enemies’. 
Likewise, «nineteen men and Asahel» (ibid. 11. 30); here Asahel 
is mentioned apart, because he was equal to all the others 
taken together. Again, «them and Phinehas» (Numb. 31. 6); «Go 
view the land and Jericho» (Josh. 2.1); «Now King Solomon 
loved many strange women, together with the daughter of 
Pharaoh» (I Kings 11.1); surely she was included among the 
«strange women». 

We find that Jacob said to Esau: «As though I had seen 
the face of God, and thou wast pleased with me» (Gen. 33. 10). 
He used this expression towards Esau, to make it appear as 
though he were afraid of him. Our Sages remark, that when 
the first woman gave her husband of the fruit which she had 
eaten, it was with this object, viz:—that she might not die 
(alone), and thus suffer him to live and marry another, In 
connexion with the same subject our Rabbins remark, that the 
name of the particular fruit has not been divulged for the 
reason that God does not desire to remind us of the sin which. 
was committed at that time, and thus to degrade the whole 
human race; as people would point it out, and say: ‘This is 
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the fruit through which all mankind has suffered punishment’! 
The lesson to be derived from this circumstance, as regards our 
conduct in society is, that we should never bring our fellow- 
man face to face with the object of his former shame, as the 
Wise Man says: «Debate thy cause with thy neighbour himself, 
and disclose not the secret of another» (Prov. 25.9). This is 
really the literal meaning of the verse. Even when you are at 
variance with a man, do not disclose anything that has erstwhile 
been a reproach to him. 

I have found a Biblical support for the theory of, those who 
hold, that in doing charity, we should investigate the merits 
of the applicant, where it is a question of clothing, but not 
where it is a question of food; for the Wise Man says: «He 
that withholdeth corn, the people shall curse him; but blessing 
shall be upon the head of him that selleth it» (ibid. 11. 26). 
I, Berachya, spake further in my heart: ‘Let us not grieve about 
the future’, as Ben Sirach remarks: «Trouble not thyself about 
to-morrow’s trouble»; since every creature knoweth that his end 
is, that he will die. For Saul, knowing this, nevertheless, ate 
a fatted calf on the day on which it was announced to him, 
that he would die on the morrow (I Sam. 28.24). Again we 
find, that although God had announced his intention to over- 

whelm the whole world with a flood, and to blot out the re- 
-membrance of the people, He yet said unto Noah: «And take 
thou unto thee of all food that is eaten» (Gen. 6.21). He did 
not command him to restrict his food to bread alone. 

From David’s conduct we learn this lesson:—‘Never despair 
of saving yourself from danger’; for when all seemed lost, he 
caused his spittle to descend upon his beard, and changed his 
behaviour, as a last resort to save himself. 

I see that our Rabbins have fixed the number ‘ten’ as a 
quorum for Public Worship, and they went out of their way 
in their endeavour to deduce it from some Biblical verse. The 
verse they selected is:—«How long shall I bear with this evil 
congregation?» (Num. 14.27). And they deduce it thus:— 
There were twelve spies, from which you have to deduct two, 
viz:—Joshua and Caleb, who differed from their comrades; and 
this leaves ‘ten’ as the number styled the «evz/ congregation». 
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But I think it better to deduce the number ‘ten’ as a quorum 


from the verse: «I will not destroy it for the ¢en’s sake» (Gen. 
18. 32), seeing that Abraham did not beseech God for any 
number less than zez. We find, too, with regard to Boaz: «And 
he took ¢ex men of the elders of the city» (Ruth 4.2), when 
he wished to make a public affair of his having acquired a 
purchase. 

Another point of conduct from the words of our Rabbins. 
They remark thus: From the blame which Scripture attaches to 
the children of Jacob, we may learn their praise; for when it 
states: «And they could not speak peaceably unto him (Gen. 
37-4), we have to infer, that they were not double-faced, saying 
one thing with their mouth, and meaning another in their heart. 
They teach us this further lesson in etiquette:—‘A man should 
throw himself into a fiery furnace, rather than put his fellowman 
to shame’. This they infer from the incident of Judah and 
Tamar, where the words occur: «When she was brought forth» 
₪0. (Gen, 38.25 sg.). Again they say: ‘It is permissible to 
make some alteration in reporting another’s words, when it is 
done in the interests of peace’. This our Rabbins infer from 
the passage: «Thy father did command before he died» &c. 
(Gen. 50. 16); now their father had not thus commanded, for 
Jacob had never suspected Joseph of any such conduct as the 
brothers imputed to him in their message. 

CXVII. I say now, that although our Sages have said, that 
we may flatter the wicked in this world,—they deriving the idea 
from the words, «The vile person shall no longer be called 
liberal» (Is. 32.5), yet we need not pray for their welfare; for 
David said: «Awake to visit all the heathen; be not merciful 
to any wicked transgressors» (Psalm 59. 5). They have explained 
this verse to refer to the transgressor of any nation whatsoever; 
that though he belong even to Israel, he shall receive no con- 
sideration, if he be a transgressor of the type referred to, as 
it is said: «Add (the punishment of) iniquity unto ‘heir ini- 
quity» (ibid. 69.27). Again, when it is said: «Surely God is 
good to Israel» (ibid. 73.1), the author of the Psalm immediately 
continues, that he is only referring to such «as are of a clean 
heart» (ibid.) among them.. Jeremiah, further, says: «Let me 
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see thy vengeance on them» (Jer. 11. 20); and Jater on he re- 
marks: «The young men shall die by the sword» (ibid. z. 22). 

I add, that we need not be surprised if a man does not ad- 
here to the strict truth, when his object is to find favour, or 
to benefit himself, provided no sin be involved in the matter; 
for we find this occurred even in the case of the prophets, 
while they were not under the influence of the prophetic spirit. 
For Nathan, the prophet, replied to David in answer to his re- 
quest, whether it was right to build a house unto the Lord, 
as follows:—«Do all that is in thine heart; for God is with 
thee»; (I Chron. 17. 2), and on that very night God told Nathan 
to inform David, that he should not build the house. Then 
again Micaiah said: «Go up and prosper» (I Kings 22. 15); 
Daniel said to Nebuchadnezzar: «My Lord, the dream be to them 
that hate thee» (Dan. 4. 16,19); and David made a jumble of 
the words addressed to Ahimelech, when he said: «The king 
hath commanded me a business» (I Sam. 21.3). Now David 
was a prophet, as it is said: «The spirit of the Lord spake by 
me» (II Sam. 23.2). Even Abraham said to his son: «And we 
will worship, and come again to you» (Gen. 22. 5), although it 
was not his intention to do so; and he said of Sarah: «She is 
my sister» (ibid. 20. 2); and similarly in the case of Isaac. 

I further say, that God is nigh unto all that are broken- 


‘hearted and oppressed, and that they find favour in His sight. 
Compare, as an illustration, the fact that God did not command 


the Israelites to bring an offering of such animals as the lion, 
the young lion, the lion’s whelp, or of any of the stronger and 
more ferocious animals that tear their prey, but rather of the 
tamer sort, of those which are treated kindly, as the sheep or 
the ox. Of birds, he did not bid man offer the hawk or of 
those which pounce upon their prey, but rather turtle-doves 
and young pigeons, which are too weak to take their own part. 
In the same vein do our Sages remark in the Treatise of the 
Talmud (‘Hahobel’): ‘Rather belong to the persecuted than to 
the persecuting; for no bird is more pursued than the turtle- 
dove and young pigeon, and yet God has made them fit for 
the altar’. 

Our Sages teach us another lesson on the subject of Good 
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Manners, when they say: ‘Do not eat meat to satiety’,—a lesson 
which they derive from the words: «When the Lord shall give 
you in the evening flesh to eat, and in the morning bread to 
the full» (Ex. 16.8). As the expression «to the full» is only 
used in reference to the «bread» and not to «flesh», the Law 
incidentally teaches us a point in good manners. To this I 
add, that the eating of meat ‘to the full’ was dependent upon 


«the enlargement of the border», «Thou mayest eat flesh, what- | 


soever thy soul lusteth after» (Deut. 12. 20), only: «when the 
Lord thy God shall enlarge thy border» (ibid.). 

Our Rabbins observe:—In consequence of Moses having said: 
«The cause that is too hard for you, bring it unto me, and I 
will hear it» (ibid. v.17), and not leaving the decision to God, 
he was punished in that very point; for he could not decide 
the judgment in the case of the daughters of Zelophehad. 
Again, as Samuel rather immodestly said of himself: «I am the 
seer», he was suffered to go wrong, when he remarked con- 
cerning Eliab, «Surely the Lord’s anointed is before Him» 
(ISam. 16.6); God addressing him thus: «Look not on his 
countenance» (ibid. v. 7), and repeating the idea in the words: 
«For the Lord seeth not as man seeth» (ibid.); the explanation 
of it all being this:—‘Although you call yourself the seer, I 
now show you that you do not see’. Hence the lesson:— 


‘Boast not of your knowledge in public, but possess it in. 


modesty; follow the example of Joseph, who said: «Do not 
interpretations belong to God; tell it me, I pray you» (Gen. 
40. 8); «It is not in me, God shall give Pharaoh an answer of 
peace» (ibid. 41.16). He did not boast and say: ‘I am the one 
who will interpret’. 

I have found it stated in the Jerushalmi that there are times 
when it is permissible to speak ill of another, as it is said: 
«I also will come in after thee, and confirm thy words» 
(I Kings 1.14). In this instance, the prophet Nathan could not 
have been deceived as to Adonijah’s action; for he knew full 
well that Adonijah had no right to the kingdom, as he himself 


had already prophesied that it would devolve upon Solomon.- 


It is prohibited to think ill of one’s fellowman, as it is said: 
«And let none of you imagine evil against this brother in your 
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heart» (Zech. 8.17). The heart’s thought is the well-spring 
of all action, as David said to his son: «Know thou the God 
of thy father, and serve Him with a perfect heart, and with a 
willing mind; for the Lord searcheth all hearts» (I Chron. 
28.9); again, «He searcheth all the innermost parts of the 
body» (Prov. 20. 27). 
ו‎ VIII, I say, that although the Wise Man declared; «All is 
__-vanity» (Eccles. 1. 2), after he had remarked: «I made me great 
works, I builded me houses» (ibid, 2. 4), it is, nevertheless, man’s 
duty to provide buildings or dwellings for himself, according to 
his requirements, as it is said: «That they may prepare a city 
of habitation» (Psalm107.36); the one proviso being that such 
works must be effected by righteousness, and not in the manner 
of those of whom it is said: «Woe unto him that buildeth his 
house by unrighteousness» (Jer. 22.13). To show that it is a 
duty, we have the record that even at the time when the mounts 
were being raised preparatory to the capture of Jerusalem, God 
commanded Jeremiah to buy a field in Anathoth (Jer. 32). 
And again, during the Babylonian exile, the people were told: 
«Build ye houses and dwell in them» (ibid. 29. 28), in spite of 
the fact that they were detained there but for seventy years. 

Further I say, inasmuch as God commanded Ezekiel one 
thing, as stated in Chapter 4, verse 12, and varied it, as stated 
in verse 15, in consequence of the prophet’s utterance: «Ah, 
Lord God, my soul has not been polluted» (ibid. v. 14),—the 
lesson is taught to man, that of similar things, some are cleaner 
than others. 

Another rule in exemplary conduct is, that we should always 
cast down our eyes, and turn aside from seeing evil,—a hint 


ue 


a 


2 which is set down as characteristic of the pious one, «who shut- 
- 00000 teth_his eyes from looking upon evil» (Is. 33. 15); «neither hath 
- - 6ב‎ lifted up his eyes to the idols of the house of Israel» (Kz. 
a 18. 6, 15). 
a Our Sages, commenting on the words: «Gather yourselves 
oe together, yea, gather together» (Zeph. 2.1), have said: ‘Adorn 
§ 5: yourselves, and afterwards adorn others’. This is similar to the 
4 : idea contained in the verse: «Return ye, and turn others from 
₪ all transgressions» (Ezek. 18.30). Our Sages have further 16- 
6. 


+ - 


ae a 
y 





'. .7 
ל 


יו 


- 


— 222 — 


marked, that after a man has pronounced a curse upon others, 
he should wind up with some expression of blessing, as it is 
said: «Therefore the Lord shall return thy wickedness upon 
thine own head. But King Solomon shall be blessed» (I Kings 
2.44, 45); or, «So shall their blood return upon the head of 
Joab, and upon the: head of his seed for ever; but unto David 
and unto his seed, and unto his house, and unto his throne, 
shall there be peace» (ibid. 2. 33). 

I say, that it is possible for the action of the Creator to be 
concealed from the prophets, as Elisha testified: «And the Lord 
hath hid it from me» (II Kings 4. 27); or when Jacob remarked: 
«If Esau should come» (Gen. 32. 9); or when it was concealed 
from him whether Joseph was alive or dead. And this occurs 
in consequence of their inability to understand and to know 
the meaning of God’s action in its entirety, from the beginning 
to the end of it. 

It is significant, too, that David applies the term «death» to 
the wise, and «destruction» to the fool; as we observe in the 
verse: «For he seeth that wise men die, the fool and the brutish 
go together to destruction» (Psalm. 49.11). I add, that «the 
living will take this to heart», and the sensible will understand 
the idea underlying this difference of expression. 

In very deed, say I1:—Man should receive God’s gifts with 
good cheer, for the Divine Presence is not so clearly appre- 
ciated by the eye of sadness (lit. ‘does not rest upon the sad 
state’). It did not rest with Jacob all the time that he was 
lamenting the loss of his son; but no sooner, in the words of 
Scripture, «did the spirit of Jacob their father revive» (Gen. 
45.27), than the Divine Spirit rested once again upon him. So 
with Saul: «And it came to pass when the minstrel played, 
that the hand of the Lord came upon him» (II Kings 3. 15). 
And so we find in the Chapter in which the Wise Man enumer- 
ates the twenty-eight «times» or «seasons» in which things come 
ta pass, viz:—«A time to be born, and a time to dié, a time 
to kill» &c. (Eccles. 3. 2, 3 &c.), he concludes by saying: «He 
hath made everything beautiful in its time» (ibid. z. 11). By 
these last words he meant to convey the idea, that all the 
various «times» which he mentions, all the vicissitudes of life, 
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‘whether for better or worse, are all beautiful and well-fitted for 
-man, serving either for his pleasure, or for his correction, to 
cause him to turn back from sin. Let, therefore, no man chafe 
under the ever-varying conditions, which, in the course of time, 
he is called upon to endure. 

Another social maxim: ‘Give honour to every person of 
distinction, even to those not of our race’. Moses considered 
Pharaoh’s honour, when he remarked: «And all these thy ser- 
vants shall come down unto me» (Ex. 11.8); he knew that 
Pharaoh himself would rise up, and come to him, as it is 
said: «And Pharaoh rose up in the night» 86. (ibid. 12. 30), 
Thus, too, did Daniel say to Nebuchadnezzar: «My Lord, the 
dream be to them that hate thee» (Dan. 4.19); this was out of 
respect for his honour, 

Our Sages say further: ‘A man should go out of his way to 
100% upon a royal personage, and to pronounce the blessing 
prescribed for the occasion, even though it be a non-Jewish 
person’. Again: ‘Always watch for the opportune moment, 
when you wish to make a request, or to ask some favour from 
your friend’. Just see how Esther acted; she did not make 
known her request on the first day, when the king asked her:— 
«What is thy petition?» (Esth. 5.6), because she did not con- 
sider it an opportune occasion whereupon to press her suit; 
and to ask the king to kill so distinguished a noble as Haman, 
one held in such high esteem by the king. She, therefore, 
begged the king to invite him for the morrow, relying upon the 
good fortune that she might find some cause of complaint 
against him, or that his fortune might be on the wane. And 
having seen that ill-luck was in store for him, and that Mor- 
decai’s star was in the ascendant, (as was shown by the sudden 
royal command concerning «the king’s garment and the horse», 
which were to do honour to Mordecai in the streets of the 
city), she then burst forth: «Let my life be given me at my 
petition» (ibid. 7. 3). If this be not the meaning of the delay, 
why did Esther not make known her petition on the former 
occasion, seeing that she and all the Israelites were in distress? 

We can learn another social custom from the verse: «As he 

took his rest at noon» (II]Sam. 4.5). It implies that the after- 
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noon sleep was the rule, it being the refreshing and more 
desirable sort of sleep; whilst, as regards the meal, it was 
taken in the day-time, towards nightfall; thus the Wise Author 
reproves the rich man for neglecting to dine in-the day-time, in 
consequence of his engagements, and taking his meal at night, — 
as follows:—«All his days also he eateth in darkness» (Eccles, 
Serco. it fale 

Every right-minded person should take to heart the reply 
which the man gave to Joab, when the latter charged him with 
neglect in not having killed Absalom. He replied: «Otherwise 
I should have dealt falsely against mine own self; nor is there 
any matter hid from the king, and thou thyself wouldest have 
set thyself against me» (II Sam. 18. 13). 

I say, that we should never be anxious to assume authority; 
but if it be given to a man from God, how can he help exer- 
cising that authority? 

CXIX. And I, Berachya, further say, that it is plain and 
clear, and as evident as possible, that we should not be eager 
for authority; it is a truth patent to every sensible person, 
by reason of decisive proofs adduced from the Holy Law, from | 
Prophetic Literature, and from knowledge in general. I shall, 
therefore, not break my pen upon this point, nor weary you 
with any utterance of mine, for R. Saadya has dilated on the sub- 
ject at full length in this book, which I have written out in an 
abstract form for you, my Lord. I have, nevertheless, taken 
the trouble to draw from the spring of my limited intellect some 
ideas, so that the cord of the bucket might not be broken; and 
these original ideas I have written down, having tested them in 
the crucible of wisdom. 

Now this is my reason for the statement made above. God 
has caused honour and dominion to light upon some special 
one among a people, and apportioned to him wisdom and the 
best determinations. He has caused righteousness to mingle 
itself in the innermost recesses of his heart, and uprightness to 
be intermixed within the secret chambers of his being; truth is 
intertwined with every branch of his work, and good sense 
hovers over his thoughts. When I think of such a model ruler, 
my soul becomes bound up with his soul, and I cannot help 
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a on ו‎ as the details present 8 to my 
8 > גג ומ‎ consecutive order,—employing, at the same time, the 
a most. polished. expressions which I can command... For, on the 
> other hand, I say, that those whose hearts are exalted within 
them, and who go beyond the boundary of their knowledge to 
pursue after dominion, such become drawn into. the depths of 
folly, and into the entanglements of simplicity; since authority 
flees from their grasp, as our Sages put it: ‘He who runs after 
dominion, .will find that dominion runs away from him’. But 
8 as regards the man into whose hands God has suffered it to 
ו‎ pass, and upon whom He has put part of His glory and ma- 
0 jesty, and whom He has chosen from among the multitude of 
people, and whom He has made to go step by step from one degree 
to another, until He has made him chief and leader,—whilst he 
himself neither troubled about having authority, nor wished to 
- make its acquaintance; how can he help rousing his spirit to 
7 > 60 the best under the circumstances; to exercise authority with 
might and main, in order to repair the breach, and to make 
a the land firm, by means of justice; to coerce the foolish, and 
to raise the lowly; so that, by his means, the righteous may 

be saved, when on the point of falling before the wicked! 
Ihave thought over the matter, and 1 find, that the men who 
never dreamt of dominion, when it came upon them unawares, 
(not inheriting it from their ancestors), were like a nail fixed in 
a sound place; they would go on exercising dominion to the 
- best of their ability. We know 6. 8. that Saul went to look 


for the she-asses, and, on his way, he came into possession of 


authority.. However, in relating the matter to his uncle, he simply 
told him that he had found the asses, but never mentioned a 
word concerning the sovereignty. This was due to his extra- 
ordinary humility. Nevertheless, he gradually forced himself to 
take a stronger view of the matter, he girded his loins, «and 
he took a yoke of oxen, and hewed them in pieces, and sent 
them throughout. all the coasts of Israel by the hands of mes- 
sengers, saying, «Whosoever cometh not forth after Saul and 
after Samuel, so shall it be done unto his oxen» (I Sam. 11. 7). 


So with Gideon. When the angel came to him, he was 
15 
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threshing wheat. And as the angel said to him: «And thou shalt 
save Israel» (Jud. 6.14), he, in the excess of his modesty, re- 


plied: «Behold my family is the poorest in Manasseh, and I am 


the least in my father’s house» (ibid. v.15). Nevertheless, as 
soon as he perceived that this thing came from the Lord, he 
did his very best in. the position. 

Then, again, take the case of Jephthah, whom his brethren 
drove from their inheritance, and exiled from the land of his 
birth. When they wanted to make him their chief and leader, 


they said to him: «Fight against the children of Ammon, and - 


be our head over all the inhabitants of Gilead» (ibid. z. 8). 
Thus the only condition which they wished to make with him 
was, that he should fight against the children of Ammon; 
irrespective of the fact whether he would conquer, or be defeated, 
they would make him their head. He, however, in his great 
modesty, was unwilling to assume authority and be their chief, 
except on one condition, namely, if God delivered the children 
of Ammon into his hand. Nevertheless, as soon as he had con- 
quered them, and he knew that it was through God that he had 
conquered them, he boldly asserts himself, and tells the King of 
the children of Ammon: «What hast thou to do with me, that 
thou art come unto me to fight against my /and» (ibid. 11. 12). 
He calls it «my land», as though it had been an inheritance 
from his ancestors. 

Then again, David was the youngest of his brethren, and a 
keeper of sheep; «from following the ewes», his Creator had 
him brought, and had him anointed king; yet, after being 
anointed, his heart was not exalted; for we read of him later 
on, that he brought to the king from his father «a homer of 
bread, and a bottle of wine, and a kid 01 the goats» (I Sam. 
16.20); he bore the yoke of anguish, and was «driven from 
cleaving unto the inheritance of the Lord» (ISam. 26. 19), until 
God established him upon his throne. Then, when he came 
to fight, no one was his equal in strength, and ability to rule. 
His engagement with the Champion of the Philistines (ibid. 


17) will prove this; as will also the words of the Song of the. 
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Maidens: «David hath slain his ten thousands» (ibid. 18. 7). : 


All those whom I have instanced had this characteristic. In 
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one hand, they held the quality of humility, and, in 6 
other, they held authority and power. And so, lastly, Amos 
| the prophet, who said: «But I was an herdman, and a dresser 
of sycamore trees: and the Lord took me from following the 
flock, and the Lord said unto me, Go, ey unto my people 
Israel». (Amos 7. 14, 15). 

All those mentioned above were among the meanest of the 
people, yet their Creator fortified and supported them to have 
authority over His people; for He knew the righteousness and 
goodness that were in their hearts, and He was convinced that 
by means of such qualities they would direct aright their work 
in the world. Thus it is stated: «He withdraweth not His eyes 
from the righteous, but with kings upon the throne He setteth 
them for ever, and they are exalted» (Job 36. 7). 

And now, my generous patron, (whom Heaven spare!) whose 
plans for the advancement of learning are ever intertwined with 
his thoughts, and the ties of whose intellectual activity are ever 
interwoven with his intentions, may you strengthen those feeble 
powers of mine, which have been trampled upon by those among 
whom 1 dwell, and hated with a violent hate! 

In the Work on Philosophy thou hast already found it written 
what Aristotle told Alexander: ‘Rule the people in kindness, 
and you will gain their love. And when you do lead mankind, 
lead the noble ones gently and respectfully, and the fools vigor- 
ously; for if you show respect to the noble one, you will gain 
him; but there’s no dealing with the fool but by subjecting 
and lowering him’. This idea has the support of Solomon the 
Wise, when he remarks: «A servant will not be corrected by 
words» (Prov. 29.19). This is the reason, too, why Scripture 
says: «And if a man smite his servant or his maid with a rod» 
(Ex. 21. 20); implying, that he is accustomed to smite his servant 
with a rod, for by words he will not be corrected. 

Now, if I have dilated upon this subject at rather too great 
a length, the man who is wise, by reason of his training and 
years of experience, will readily understand the motive and 
purpose which have prompted this lengthy disquisition of mine, 


the substance of which I had already hinted at; at his hands 1 


shall receive the consideration which is my due. 
15* 
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CXX. So far I have treated of points, upon which no one 
else has touched. I now return to add some remarks appro- 
priate to the subject, which 1 have gathered from various Ge- 
onim, quoting each Gaon ‘according to his standard’, and 
according to the subject of which he is master. 

We should know.-that commands which depend upon the 
heart for their proper fulfillment, have only a. meaning and 
value when those who carry them out are the same in public 
as in private; for we find it stated, with regard to those whose 
interior does not correspond with their exterior: «They flattered 
him with their mouth, and lied unto him with their tongue» 


(Psalm 78.37). Naturally, when the tongue testifies to some- | 


thing which is directly contrary to that to which the heart and 
the other members of the human body testify, our Service cannot 
be regarded as one of perfection; nor does our Creator accept 
such a counterfeit Service, as He says: «I cannot endure ini- 
quity together with solemn meeting» (Is. 1. 13); «I hate robbery 
for burnt-offering» (ibid. 61. 8); «Behold, to obey is better than 
sacrifice» (1 Sam. 15. 22). 

It is on this account, that the fulfillment of one command 
may be equivalent to that of several others, the real value 
depending upon the heart’s intentions; or that the transgression 
of one command may equal the transgression of many. Some- 
times it even happens, that our intentions are regarded as of 
equal value with our actions, and that one who shows an anxiety 
to perform certain actions, provided it be from the highest mo- 
tives, has already a merit equivalent to that resulting from the 
performance of several precepts. This is the meaning of the 
words addressed by God to David: «Whereas it was in thine 
heart to build an house for my name, thou didst well that it 
was in thine heart» (1 Kings 8. 18); or, again, the words: «For 
them that feared the Lord, and that thought upon His name» 
(Mal. 3.16). Our Sages, commenting upon this latter verse, re- 
mark: The words «that thought upon His name» imply, ‘that in 
the case in which a person has but the thought and proper 


intention to carry out some command of God, even though he~ 


be subsequently prevented by force of circumstances from carrying 
it into effect, Scripture holds, that the very thought or intention 
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itself will be accounted to him as though he had discharged 
the duty. 

And now to apply our argument to the case of God’s Unity. 
For this idea to exist adequately in the human heart, the heart 
and the tongue must coincide and agree, after the human sub- 
ject has, by means of clear and conclusive proofs, brought 
home to himself this idea of God’s existence and the truth of 
His Unity; for there are people who frequently profess these 
truths by word of mouth, and with their tongues, (employing 
them, and making much of them, when they are frightened at 
the approach of some great calamity), but who do not bethink 
themselves, or endeavour to understand the truth and root of 
the subject, which they treat so glibly with their lips. Of 
course, this happens through folly and indolence, they thinking 
that so important a doctrine as the Unity of God is perfectly 
acknowledged, as soon as they express it by word of mouth. 
They do not realise that all the while their hearts are as empty 
of the truth, and their inner thoughts as devoid of the doctrine 
which they profess, as they can possibly be. 

Some people, forsooth, acknowledge God’s Unity in their 
heart and with their tongue, in consequence of the fact that 
this doctrine has been handed down by tradition, and they have 
confidence in those from whom they have learnt the doctrine; 
but they never, by a process of reasoning, come to understand 
the truth of the matter. They consequently resemble a blind 
man, who follows the lead of one with his eyes open. Or it 
may even happen, that the one who previously received this 
traditional knowledge of God’s Unity accepted it on blind faith, 
as his followers have done; and we should then have the 
spectacle of a company of blind men walking along, with the 
hand of one supported upon the shoulder of the other, till we 
come to the one at the head of the company who has his 
sight, and who acts as leader of them all, with this result,— 
that should the one with his eyes open make a false step, and 
not be very vigilant on their behalf, or should one of the 
company stumble, and fall, or some other accident occur to him, 
the whole number would fall into some pit or ditch. Similarly, 
the one who professes God’s Unity, solely upon the strength 
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of what he has been accustomed to by hear-say, is. not to be 
trusted, that he may not one day lapse into the belief of more 
than one God; for it is possible that, when he hears the arguments 
and pleas of sceptics, he may change his mind. It is for this 
reason that our Sages have said: ‘Be vigilant in studying the 
Law, and know what answer to give to the unbeliever’. 

Be careful therefore, I say, to be of those men who profess 
the Unity of God, having, after deep and careful study and 
research, arrived at the true understanding and meaning of what 
is implied in the terms ‘Creator’ and ‘creature’! 

CXXI. The knowledge of the Torah is divided into two 
parts; first, the knowledge of those duties which depend upon 


the human frame for their fulfillment,—knowledge dealing with 


what is visible; and secondly, the knowledge of the duties of 
the heart, the nature of which is more concealed,—knowledge 
dealing with that which is hidden from view. The former is 
again subdivided into two parts:—one containing those instruc- 
tions which common-sense, even without the direct intervention 
of the Torah, would have imposed upon us; and the other con- 
taining those categorical commands which reason neither im- 
poses, nor objects to, as 6. ₪. the prohibition with regard to 
the mixture of meat and milk foods, the wearing of a garment 
made of divers stuffs, the sowing of divers seeds, etc. As for 
the latter division, viz:—«the duties of the heart», they all have 
their origin and foundation in the intellect, and consist in 


«affirmative» and «negative» precepts. As examples of «affirma- ~ 


0 


tive» precepts, we would instance the following:—Belief in a 
Creator, who created the Universe out of nothing; the belief 
that He is incomparable; the acknowledgment of His Unity; 
the worship of Him in our hearts; reflection upon the marvels 
of his creations; trust in Him, the fear of Him, and the longing 
to fulfil His Will; the love of Him, and of those whom He 
loves, and the hatred of those who hate Him, etc. The 
«negative» precepts among «the duties of the heart» are the 
very reverse of those just stated, to which have to be added 


such commands as those forbidding covetousness, bearing a 


grudge or ill-will, brooding over and desiring in thought sinful 
things; for, as far as concerns the secret thoughts of man, 
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‘there is but One who can observe them, viz:—the Creator, of 


whom it is said: «I, the Lord, search the heart, I try the 
reins» (Jer. 17. 10); or again, «The spirit of man is the lamp 
of the Lord,: searching all the innermost parts of the body» 
(Prov. 20. 27). 

Our author continues: I have searched the books of the an- 
cients, and have been unable to discover any special work 
treating exclusively of this esoteric love, namely, that of the 
duties of the heart. I had, consequently, to set myself the 
task. of investigating the nature of these duties, and I derived 
them from Reason, from Scripture, and from Tradition; dis- 
covering, at the same time, that they formed the basis of all 
precepts, and that if aught went wrong with them, it affected, 
in a corresponding manner, any of those duties which we might 
term «physical» duties. First, as regards their relation to 
Reason: It is perfectly clear to us, that man is of a dual 
nature, composed of body and soul; and it occurs through God’s 


goodness that one is visible, whilst the other is not, We are, 


accordingly, in duty bound to offer unto our Creator a worship 
which is both manifest and concealed. The former (which we 
have termed «physical» duty) consists in such rites as Prayer, 
Fasting, and Charity; the study and teaching of the Law; the 
Succah, the Lulab, the Fringes, the Mezuzah, the battlement, 
and such other duties as depend upon man’s outward visible 
senses for being carried into effect. The latter,—this esoteric 
service, embracing the duties of the heart, consists in our ac- 
knowledging in our hearts the Unity of God, as far as this 
idea can be definitely evidenced in our secret thoughts, without 
the instrumentality of the visible bodily organs. JI, further, am 
fully convinced, that even the «physical» duties, i. 6. those de- 
pendent upon the bodily organs, can never be completely carried 
out without the heart’s desire and man’s will, for no action 
is complete which is not done with heart and soul, and with a 
will. 

And since it is clearly the case, that the Creator has made 
our bodily organs a necessary adjunct and instrument in the 
performance of His commands, it stands to reason that He 
would not absolve our heart and soul, which are the pre- 
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eminent portions of our constitution, from taking their part in 
the worship of God, according to their means, and from setting 
the seal, as it were, upon this worship. It is for this reason, 
namely, that our service might form one perfect, complete, 
and harmonious whole, that we have been charged with the 
fulfillment of commands, affecting both our outer action and 
our inner selves. 

CXXII. Having made clear to myself, that the «duties of 
the heart» were easily derivable from Reason, I next turned 
my attention to the task of finding support for them from the 
Torah, and this I found in many passages. Thus it is stated: «And 
thou shalt love the Lord thy God with all thy heart, and with 
all thy soul, and with all thy might. And these words which 
I command thee this day shall be upon thine heart» (Deut. 6. 
5, 6); «To love the Lord your God, and to serve Him with all 
your heart» &c. (ibid. 11.13); «Ye shall walk after the Lord 
your God, and fear Him» (ibid. 13.5); «Love ye, therefore, the 
stranger» (ibid. 10. 19); (fear and love belonging to the «du- 
ties of the heart»). Of «negative» commands we have the 
following:—«Thou shalt not covet» (Ex. 20.17); «Thou shalt 
not take vengeance, nor bear any grudge» (Lev. 19.18); «Thou 
shalt not hate thy brother in thine heart» (ibid..z.17); «That 
ye go not astray after your own heart» (Num. 15.39); «Thou 
shalt not harden thine heart» (Deut. 15.7); and many others. 
In the following passage which occurs further on, Scripture 
refers the worship of God both to the heart and to the tongue: 
611 tis mot, an heaven?) wt. neither is it beyond the sea..... 
But the word is very nigh unto thee, in thy mouth, and in 
thine heart, that thou mayest do it» (Deut. 30. 12, 13, 14). 

Now, having derived the necessity for these duties of the 
heart both from Reason and from Scripture, it remained for 
me but to reflect upon the words of our /ater Literature, and 
I remembered that our Sages used to say:—‘God requires the 
heart’; and, again, it was a favourite saying of theirs: - “Heart 
and eye are the two agents of sin’. There are several more 
of their sayings in the treatise «Aboth» («Ethics of the Fathers»), - 
having reference to the person who performs a meritorious 
action, without having the intention of doing it out of regard 
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for the Service of Heaven; in such a case, they hold that the 


action carries no reward with it. 
And since, therefore, all action rests upon the heart’s intention 


and the secret thought as the basis, it seems to me, that the 
study of the duties of the heart should, according to the natural 
law, precede the study of those duties which involve the 
exercise of the physical organs. Furthermore, it appears to 
me, having deduced the necessity for the fulfillment of these 
heart-duties from three different sides, that the obligation rests 
with us of carrying them out constantly, and without intermission, 
at all times, upon all occasions, and at all hours. 

Let the slumberer awake, and rouse his foolish sense; let 
the foolish one test, by means of correct arguments and con- 
clusive evidence, the true necessity for fearing the Creator, 
blessed be His Name! For the Bible remarks, with regard to 
him who is lax in this respect, and does not reflect upon the 
Fear of Heaven: «Do ye thus requite the Lord, O foolish 
people and unwise?» (Deut. 32. 6). 

One of the pious men once said to his disciples: «If you 
had no sins whatsoever, I should, indeed, be much afraid, lest 
you might possess something which is worse than sin», Where- 
upon they enquired of him, and said: «And what is worse than 
sin?» And he replied: «Haughtiness»; for, in reference to it, 
it is said: «Everyone that is proud in heart is an abomination 
unto the Lord» (Prov.16.5). As regards speaking and sleep- 
ing, he who is sparing in these respects is worthy of praise; for 


ewe read: «Therefore let thy words be few» (Eccles. 5.2); «A 


little sleep, a little slumber» (Prov. 24. 33). 

CXXIII. He who regards and considers the goodness of 
God towards himself, inasmuch as He has bestowed some mark 
of excellence upon ¢he people to which he belongs, will cling 
to the Worship of God, by means of those categorical com- 
mands, which He has not given unto the other nations. 
Similarly, he who regards and considers God’s goodness in 
bestowing some mark of superiority upon ¢Ze trie to which he 
belongs, over and above that bestowed upon the tribes of His 
people in general, (as, 6. g., the priesthood, and the office of 
the Levite), will cling to those obligatory commands which have 
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been given to his tribe specially. We, accordingly, find, that 
there are 24 special commands bound up with the priesthood, 
to correspond to the 24 advantages which the Lord bestowed 
upon the priests, viz:—the 24 gifts made unto the order of 
the priesthood. Again, he who regards and considers the 
goodness of God, which he enjoys equally with the rest of man- 
kind, will cling to the Worship of God in respect of every 
rational command. And following up this line of argument, every. 
perSon whom God has endowed with some degree of excellence, 
over and above that which He has bestowed upon the generality 
of human beings, is in duty bound to offer Him praise, thanks, 
and service, according to the best of his powers, and in pro- 
portion to these superior endowments. 

Our perceptions arise in one of three ways. We have Sen- 
sations through the organs of sense, such as sight, hearing, 
taste, smell, and touch; secondly, we have Intellectual Per- 
ceptions, gained through the phenomena and effects of a thing, 
in such a manner, that we obtain as full evidence of the true 
existence of that object, as we do of the percepts formed by 
means of the Sensations; this is called Knowledge, Reason, In- 
tellect, &c.; thirdly; we have true History and trustworthy Tra- 
dition. Now, since it is impossible for us to perceive the 
Creator through our senses, we can only gain some idea of 
Him through true history, and through the manifestations of 
His works; and it was for this reason that, when He said unto 
Moses: «Thus shalt thou say unto the children of Israel, I AM 
hath sent me unto you» (Ex. 3. 14), He told him to add, by way 
of explanation, «the God of your fathers, the God of Abraham, 
of Isaac, and of Jacob hath appeared unto me» (ibid. v. 16),— 
knowing full well that the former name «I AM» would be wholly 
unintelligible to the Israelites. 

CXXIV. All knowledge may be divided into three partss— 
First: The science of created matter, i. e. the science of the 
nature of all bodies, and their accidental properties; This is 
required for the purposes of this world, and it is the lowest 
form of knowledge. Midway stands the science, which we 
might term the «auxiliary science», such as the science of 
numbers and their computations, the science of astronomy, and 
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the science of music. These two departments of knowledge 
form the basis of all the secrets of the world, and of the 
uses and advantages to be derived from them; inasmuch as 
they enlighten us with regard to the various handicrafts, and 
all forms of tactics, which are necessary for the development 
of the human body, and for worldly acquisitions. The third 
science is that of Theology, viz:—the science of the know- 
ledge of God, and the knowledge of His Law and Com- 
mandments, such as may be grasped by the soul and the in- 
tellect. Now, every subdivision of this science, however diverse 
its various interests, becomes so many introductions, afforded 
us by God, to become acquainted with the Torah. It is the 
highest form of knowledge; we are bound to cultivate it, for 
the purpose of attaining a proper understanding of our Law, 
and not for the purpose of attaining worldly advantages there- 
by; so that a man should not say: «I shall study, so that 
people may call me a Sage: I shall devote myself to learning, 
so that I may be styled Rabbi, that I may be an Elder, and 
sit in the councils and learned assemblies of men». No, learn 
out of love, and you will ultimately gain the honour you de- 
serve! Our Sages have further remarked: ‘Fulfil the words of 
the Law for the purpose of fulfilling them, and discuss them 
for their own sake. Do not look upon their performance as 
a crown wherewith to aggrandise yourself, nor as an axe where- 
with to cut your way through the world, and to serve your 
own purposes’, And again, in commenting upon the words: 
«Blessed is the man that feareth the Lord, that delighteth 
greatly in His commandments» (Psalm 112. 1(, R. Eleazar re- 
marks: ‘A man should, indeed, delight greatly in God’s com- 
mandments, but not in the anticipation of the reward accruing 
from the performance of such commandments’. This is in 
accordance with the dictum of the Mishna: ‘Be not as servants 
who serve their master for the sole purpose of receiving a 
reward’. 


I have thoroughly investigated those commandments termed ; 


«duties of the heart», and considered their number and their 
various subdivisions, and I have come to the conclusion, that 
they are very numerous. Nay, I am inclined to think, that 
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are sO numerous and varied, that we cannot calculate th 
their derivative forms. . 
Alas! the men of our generation are far Hom ו‎ 
10 as they should; they are carried out but by the select 
few. As for the majority, how necessary is it that snot he 


15 knowledge which instructs them with regard to the dut 
the heart. May God, in His mercy, lead us in the path 
goodness! 
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THIS BOOK 
4 WAS COMPOSED BY R. BERACHYA AND IS 
CALLED MASREF (‘THE REFINER’). 


[ have called this book ‘Tue Reiner’, for its purpose is to 
e and purify my knowledge and that of my friends, by means 
that which I have written therein as the product of my own 
mind, in proportion to my capacity, and the humble extent of my 
knowledge, and by that which I have selected from the works of the 
ma iminaries of the age, quoting them by name, and referring to those 
0 of their works which I have studiéd. I have placed ‘each man by 
his own standard’, as the author of his statements (7. ‘ruling over 
; all that is his’). I looked through the lattice of understanding, 
and set my purpose to weigh in the balance of the intellect the 
0 a supplied by the light of the Lamp of Truth (burning) 
| ו‎ my reach, in face of the glare of other disturbing thoughts, 
4 0 sO that I might be able to hold my own in judgment. And lest 
a turn from the proper path either to the right hand or to the 
- left, I determined that the line of justice which I held in my 
ae right, should be stretched in front of the thoughts which are 
: % before mine eyes, so that my rivals (perhaps ‘rival thoughts’), 

those that would scatter me, might be confounded. For how 
9 =e can a man hope to escape the evil report of his neighbours 
and companions, when there is resident even within his own 
> frame an enemy which would thrust him from the goodly way, 
when those (errors) which would ‘destroy and make him waste, 
- go forth out of himself’, so as to render his path slippery and 
]- darksome, to cause him to err, and to turn again to false hope, 
thinking that ‘that which he repeateth by his folly’ will profit him? 
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I have divided this work into thirteen Chapters:—I. The 


Basis of Life. II. The Eye. III. The Heart. IV. Limitation. - 


V. Justice. VI. Oppression. VII. Poverty. VIII. Honour. 
IX. Conversation. X. Grades. XI. The Soul. XII. Hope. 
XIII. The Resurrection. 


“I. מצד‎ BASIS OF LIFE. 


«The fear of the Lord is the beginning of wisdom» (Ps. 111.10), 
Our Rabbins have, therefore, remarked: ‘Everyone in whom the 
fear of sin is of prior consideration to the acquisition of wisdom, 
his wisdom will endure’ &c. It is for this reason that, in the 
Scriptures themselves, the fear of our Creator, blessed be He, 
is placed before even the love of Him, as it is said: «What 
doth the Lord thy God require of thee, but to fear the Lord 
thy God, to walk in all His ways, and to love Him» (Deut. 
10. 12); again «Thou shalt fear the Lord thy God; Him shalt 
thou serve, and to Him shalt thou cleave» (ibid. 10. 20), this 
expression of ‘cleaving’ being but another term for ‘love’. We 
have the following instances:—«But there is one that loveth, 
who cleaveth closer than a brother» (Prov. 18. 24); thus, too, 
does the Royal minstrel sing: «My soul cleaveth to and followeth 
after thee» (Ps. 63.8). Joshua (Peace be unto him!) exclaims:— 
«But cleave unto the Lord your God» (Josh. 23. 8). We might 
explain the words of the verse quoted above thus:—«Thou shalt 
fear the Lord» means, that we should not do what he has 
cautioned us against doing; for he who fears his master will 
observe his admonitions; while «And Him shalt thou serve» 
means, that we should fulfil all those commands coming under 
the head of «affirmative precepts»; «To Him shalt thou cleave», 
means (that we should serve God) in that true faith which 
springs from the heart; so that thou shouldst reflect, when thou 
observest His admonitions, and keepest His commands, that 
thou doest thus but for the glory of Him, the Creator of All. 
Then, too, the result will be, that «by His name shalt thou 
swear»; meaning, that if the preceding qualities be found in 


thee, thou wilt never swear falsely, (and not be of those) who, = 


«though they say the Lord liveth, surely they swear falsely» 
(Jer. 5. 2). This is the sense in which the word «fear» is 
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employed in many verses in the Bible, always having reference 
to the observance of a «negative precept.» We find e.g. «the 
commandment of the Lord is pure» (Ps. 19. 9) followed by the 
phrase, «the fear of the Lord is clean»; the former term «com- 
mandment» referring to the «affirmative precepts», while the latter 
term «fear» refers to the «negative precepts.» This distinction 
is also brought out in the verse: «Depart from evil, and do 
good» (Ps. 34. 14). 

Now, when once the fear and love of God become associated 
and bound up in our hearts, we are prepared, intellectually, to 
reflect upon His greatness and our lowliness, and to consider 
how, though we be formed of clay, which He fashioned from 
the soil of the earth, He yet associated with our frame the 
soul, the characteristic of which is, that it is more precious 
than any treasure in the world. 

We shall consider how, before He created man, He planned 
all creations from the first day onward, every day its special 
work, and how on the day when He completed their arrange- 
ment, and finished their formation, He finally said «Let us make 
man» (Gen. 1.26). This method reminds one of a person who 
sets about building a palace; he beautifies it and lays it out, 
and hangs its walls with embroidered work, and afterwards 
sweeps the house, and adorns it with tapestries and wood- 
carvings; and then, when all these preparations have been duly 
carried out, he leads the owner of the palace into it. Thus did 
God act towards Adam, the first man. After He had finished 
all the work of creation, and saw it firmly established, He led 
His creatures into the Garden of Eden; and He has informed 
us at the hands of His servants, the prophets, that He chose 
man from among all the creatures of the world, and all the 
creatures heard of man’s selection, as it is written: «And let them 
have dominion over the fish of the sea, and over the fowl 
of the air» (ibid.); or, as the Psalm has it, which begins: 
«O Lord our God, how excellent is Thy name in all the earth» 
(Ps. 8.2)! This is the idea of the Psalm from beginning to 
end, as when it says: «Thou madest him (man) to have dominion 
over the works of Thy hand» (ibid. ₪. 7). God gave man a 
mouth for purposes of speech, and endowed him with other 
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organs and:senses, each one having its distinctive function; He 
endowed him with ability to do His will and desire, to do 
what is good and right, all the days of his life, so that he 
might find favour and grace in His sight, as it is written: «See, 
I have set before thee this day life» (Deut. 30. 15). 

Man is, indeed, destined to receive reward, and the recom- 
pense of bliss hereafter, just as he-has to incur the penalty of 
the sentence and punishment hereafter, he being the foundation 
of the world, and the object of all creation, for thus it is written: 
«The pillars of the earth are the Lord’s» (I Sam. 11. 8); «And 
the righteous is an everlasting foundation» (Prov.10.25). The 
Holy One, blessed be He, made man great and exalted him, 
that he might bear the yoke of His Law, by means of those 
statutes and commandments, which he would observe, according 
to the degree of wisdom which He placed in his heart, and 
the amount of knowledge with which his Creator had endowed 
him, as it is written: «Behold the fear of the Lord that it is 
wisdom, and to depart from evil is understanding» (Job 28. 28). 

Now, this is the first thing that has to be made clear to us, 
that the Creator has been wonderfully merciful to us in this 
respect, and in more directions also; for the mouth cannot 
possibly describe those mercies; and, as for those who wield 
the pen of the scribe, they would weary of writing down in a 
book the marvels which He has performed on our behalf. «Who, 
indeed, can utter the mighty acts of the Lord, or shew forth 
all His praise?» (Ps. 106. 2); or, who 18 4216 to realise and 
dwell upon, even superficially (4 «in the twinkling of an eye»), 
the likeness of God, the Great, Mighty, and Tremendous One; 
as the prophet observes:—«There is none like unto Thee, O 
Lord, thou art great, and Thy name is great in might» (Jer. 
10. 6). ‘For even Moses, our Teacher, (Peace be unto him!) 
who was chief of all the prophets, and spake unto God mouth 
to mouth, when he besought God to let him see His glory, as 
it is said: «Shew me, I pray thee, Thy glory» (Ex. 33:18) was 
answered: «Man shall not see me, and live» (ibid.v. 20). And, 
even though Isaiah makes use of the expression: 61 saw-the > 
Lord» (Is. 6. 1), he beheld no likeness of His face, but only 
the form of the Glory from off His Throne, and His train, 
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8 6, ‘end ‘Abii, and the Bevery elders; although 
s stated: «And ‘they saw God» (Ex. 24.11); «And they saw 
God of Israel» (ibid. ₪. 10); yet they only saw the Glory 
ch was under His feet, as it is said: «And there was under 
feet as it were a paved work of sapphire stone» (ibid.). 
|," again, Ezekiel; although he saw Chayoth and Ophanim, 
yet what he saw was in the form of man,—the form which he 
0% had been accustomed to see; otherwise, he would have become 
ie 5 onfused and terrified; for who can look upon that Great Light, 
which is beyond measure, and not feel his life being cut short, 
2 even: unto death? The eye, forsooth, has not even power to 
4% stand the light of the sun, which is but one of His messengers. 
God, therefore, appeared unto Adam, Cain, Abel, Enoch, and 
/ braham in the form of a man, as it is written: «I beheld till 
_ the thrones were cast down, and the Ancient of Days did sit» &c, 
7 (Dan. 7. 9). At one time He appeared in fire, and at another 
oa in a cloud. 
, aa It is clear to us, however, that no creature in the world can 
₪ form any likeness or similitude of Him, as the expressions 
| «For ye saw no manner of similitude.» (Deut. 4. 15); 
> «To whom then will ye liken God?» (Is. 40. 18); and this, in 
spite of the fact, that the Sacred Scriptures speak of the eyes of 
God, the hand of God, the footstool of His feet, and the mouth 
of God. All these expressions are used anthropomorphologic- 
ally, i. e. corresponding to man’s habit of speaking, just as we 
“say, 6. g.:—«From the sides of the earth» (Jer. 6.22); «And the 
earth opened her mouth» (Numb. 16. 32); «The navel of the 

land» (Jud. 9. 37); «the sides of the sea»(!); «the tongue of the 

salt sea» (Josh. 18.19). Our duty, therefore, is clear, viz.:—To 
believe that He is One in the world, that He exists by Himself, 
that He suffers neither addition nor diminution, neither as- 
sociation nor separation, in fine, no change whatsoever; whilst 
everything else undergoes the processes of growth and decay. 
116, too, has neither beginning nor end; our Creator, indeed, 
is the beginning and the end, the Alpha and the Omega, and 
there is none beside Him, as it is written: «Hear, O Israel, 


__ the Lord is. our God, the Lord is One» (Deut. 6. 4). The 
16 
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proofs with which Reason supplies us on this head are many; for, | 
if the world had had more than one Creator, there would have 
been differences of opinion among them upon the subject of 
the creation of beings, and the creation of the world would 
never have become an accomplished fact. 

Now, it is understood by every sensible person, that all the 
plants of the earth which are known to exist, and all living 
creatures, are formed fundamentally out of the four elements, | 
dust, water, earth and fire, and this basis is easily discernible 
and proved with regard to them. We know, by virtue of our 
intellectual endowments, that man must have had a Creator 
and that he did not create himself, if only for this simple reason, 
that some creations are but too ready to assert themselves over 
others, and to destroy and overwhelm them, just as water ex- 
tinguishes the fire, and wind dries. the water, and scatters the 
dust; and thus, too, one human being would prey upon his 
fellow, until humanity would be put out of existence altogether, 
and be reduced to nothingness. The spheres of the world are 
further evidence that one Creator is concerned in their for- 
mation, and that they have not evolved themselves into being. 
It is, consequently, clear to us, that the Being who created and 
formed the world, is beyond doubt the Lord of All. He is 
the Rock, to whom no form or likeness can be compared. 

It is by means of such proofs, that the idea becomes clearly 
fixed in our minds that the Rock exists, who has no likeness 
nor similitude, nor (as we explained above) has any other being 
the power to look upon His effulgence. To give as near a 
parallel as possible, though it is far from coinciding in all 
respects with the case of the Creator, which we are consider- 
ing:—We enter a house, and though the architect is not to be 
seen there, yet we are confident that it must have had an 
architect; and this, beyond a shadow of doubt, in spite of the 
fact that we have met no one within. And if we were to make 
up our minds as to the personal appearance of the architect, — 
his form, his stature, the colour of his dress, and the partic- 
ulars with regard to him, our attempt would be fruitless. Now 
then, since we are unable to gain this information concerning 
our own fellow-man, one of ourselves, how much more diffi- 
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r of all things, blessed be His name! 

W have adduced this form of proof, so as to make it clear 
ourselves, that every work presupposes a worker: this is 
tified by the evidence supplied from the work’ of human 
beings. It is written: «Hast thou not known? hast thou not 


of the earth fainteth not, neither is weary» (Is. 40. 28). 
FR: Saadya, the Gaon, remarks as follows:—The names of 
the Holy One, ‘blessed be He, vary according to the context 
> of Scripture. When speaking of the work of Creation, He is 
called «Ziohim»,—His name par excellence; when the context 
refers to the finish of the making of heaven and earth, He is 
ee rmed «Adonai», which is the name of the Great Lord of 
Lords; and again, as our Rabbins observe, the Text employs 
the complete name «Adonai Elohim», in speaking of the world 
% ren completed. He is called «#/ Shaddai», when giving the 
command with reference to circumcision, and when saying: 
2 5 fruitful and multiply» (Gen. 35. 11). He is called «7 AM 
THAT 1 AM», at the time when He desired to bring forth His 
_ children by means of miracles wrought through the Ten Plagues, 
> corresponding to the Ten Words,—to show the might of His 
,. ₪ by means of that Name, which implies «Is, Was, and 
Ever Will Be.» He is called «Zhe Living God», when causing 
- His voice to be heard by the Children of Israel, and yet not 
suffering them to die, but to remain alive; yea, even, to en- 
= = lighten their eyes thereby, as it is said: «The commandment of 
- the Lord is pure, enlightening the eyes» (Ps. 19.9); and, again, 
_ «For who is there of all flesh that hath heard the voice of the 
living God..... and lived?» (Deut. 5. 23 [26]). He is termed 
_ «Lord of Hosts», when reference is made to going up to the 
an \ Temple, as e.g. «And this man went up out of his city from 
zi _-year to year, to worship and to sacrifice unto the Lord of 
- Hosts» (I Sam. 1. 3). He is called «Zhe high and exalted One.» 
He is called the «Zora», at the time when Israel exalteth her- 
/. a ] as it is said: «For behold the Lord, the Lord of Hosts, 
> doth take away from Jerusalem and from Judah the stay and 
the staff» &c. (Is. 3. 1). He is spoken of as the «Cherub» in 
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the books of Jeremiah(!) and Ezekiel; also, as the «Adonai Elo- 
him»,—without the term «of hosts» added; for this fuller name 
is not associated with the wranglings and groundless hate which 
existed among the Israelites, as it is said: «Their heart is divided, 
now shall they be found guilty» (Hos. ro. 2). But when they 
turned from their ways, and they became a united people, in the 
time of the Second Temple, then God was called «The Lord - 
of Hosts», as in the prophecies of Haggai, Zechariah, and | 
Malachi. There remains the name which occurs but in one 
connexion, viz:—«Zhe Lord God of Israel» (I Kings 8. 23; 
II Chron. 6. 14; Ps. 41. 13), and this implies the highest form 
of His Unity; furthermore, the name of Israel is here employed, 
on account of these passages having an indirect reference to 
them. Then God is called «Zhe One who changes times and 
seasons», because the Kingdom of Israel was changed into a 
state of servitude. He is called «Zhe One who removeth kings — 
and establisheth kings», because he removed Zedekiah from his 
kingdom, and made Nebuchadnezzar king in his stead. He is 
called «Zhe One who giveth wisdom to the wiser, because He 
gave Daniel greater wisdom than that which the Chaldeans 
possessed; « The revealer of hidden and secret things», because He 
revealed the dream of Nebuchadnezzar unto Daniel, of whom 
it is afterwards stated, that he addressed God in the following 
terms:—«O Lord, the great and dreadful God» &c. (Dan. 9. 4), 
the subject having reference to that of which the prophet speaks: 
«The latter glory of this house shall be greater than the former» 
(Hag. 2. 9). 

As with the names of God, so also with regard to the names 
of the Angels; they vary, according to the mission upon which 
they are sent. The angels sent to inform Sarah of the birth of 
Isaac are called «men» (Gen. 18. 2), those sent to punish Sodom 
are called «angels» (ibid. 19.1), those sent to touch Isaiah with 
the burning coal are styled «Seraphim», as it is said: «Then 
flew one of the Seraphim unto me» (Is. 6. 6). 

So far the words of the Gaon. And I would add the fol- 
lowing in connexion with this subject. God is called «Wog- 
derfulm, because He did wonders unto Hezekiah, in the way in 
which He destroyed Sennacherib and his people (II Kings 18. 19); 


UL 


10 


15 


20 


30 


Ww 
On 


0 


- 


He is called «Counsellor», because He counselled him to walk 
in the way of the Lord, considering that his father was a wicked 
man; «Zhe mighty God», because He caused him to prevail 
(become mighty) over his enemies; «Zhe everlasting Father», 


because He adds to our years (as He did to those of Heze- 


kiah), for the years of Everlasting are in His hands, He being 
the Father of Time. 

Having now arrived at the end of this chapter, that is, in so 
far as we have given but a brief resumé,—for we cannot pos- 
sibly exhaust a subject which is without beginning or end, just 
as 116 sage answered one who put a certain question to him: 
‘To speak of things concerning which you can make no ad- 


vance is folly, and to perform things which the mind toils over * 


15 


is sinful’,—we proceed to the next chapter. 


Il. ON THE EYE. 


As the eye is lord and master of all the other senses (for 
its value in the human body is tantamount to the value of the 
sun in the universe), I have seen fit to couple it with the 
chapter on the Basis of Life. It is an acknowledged fact, that 
the eye and the heart are associated together in most actions, 
whether for better or for worse; since the eyes are the tell- 
tales to the heart, telling it what they observe abroad. It some- 
times happens, that the heart elects to join company with the 
eyes; at other times, it refuses; depending upon the fact, as to 
whether it finds the advice sensible or foolish. Thus did Job 


_remark: «If mine heart have been enticed unto a woman, and 


I have laid wait at my neighbour’s door» (Job 31. 9); or the 
Psalmist: «My heart is not haughty, nor my eyes lofty» (Ps. 
126.1). Thus, too, say our Sages: ‘Heart and eye are the 
agents of sin’ ... ‘If you give me your heart and eyes, I 
know that you are mine’; therefore, «Give me thine heart, and 
thine eyes» &c. (Prov. 23. 26). 

The heart of every wise person will suffer his good sense to 
shine forth, so as to lay claim to the path of wisdom and the 
walks of prudence. Should his eyes point out to him the paths 
of iniquity, then at the hour in which he lifts up his eyes, and 
longs after some evil thing, let him cast down his exalted looks, 
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and cause his better sense to triumph over his folly; let him 
build up the fence of wisdom, in opposition to the unhallowed 
desire which arises in consequence of what his eye sees; let 
him cast it down, and bring it low, so as to chase, by force 
of his proper thoughts, this evil inclination on his part; let him | 
appoint his heart, which is one of the two agents in action, as 
his better portion, so that the objects of his desire shall stand 
at a distance removed from him. Let him, too, place the fear | 
of his Maker before his eyes, so that he shall not sin, as the 
Sage observes:—‘Nothing avails more effectively as a barrier to 
shut out unhallowed desires, than the closing of one’s eyes.’ 
A man of sense will encourage himself to choose the ap- 
pearance of goodly things, selecting such things for himself as = 
will not prove a source of defilement to him, as the prophet 
remarks: «Shutting his eyes from looking upon evil» &c. (Is. 
33-15). It is in this sense, too, that our Sages remark: “Do 
not gaze at women while they are engaged in laundry-work.’ 
The prophet further says: «Neither hath he lifted up his eyes 
to the idols of the house of Israel» (Ezek. 18. 6). And the 
reason why the Wise Man says: «The eye is not satisfied with 
seeing» (Eccles. 1. 8), is because it is a well-known experience 
that the eye is dependent upon the heart’s desire. And 
in the work on «Morals» composed by the Gaon R. Solomon 
Ibn Gabirol, an authority on Psychology, there occurs this state- 
ment: ‘Guard against the sensations of the eye, as they lead to 
all sorts of insolence; for in the eye the sense of feeling resides, 
and it affects the entire range of emotions. At one time, its 
activity is apparent in thee, through such phenomena as haughti- 
ness and overbearing pride; at another, through humility and 
meekness. On this account, attach thyself to the better activ- 
ities, and keep aloof from those which are deserving of blame.’ 
He further says: ‘Sight stands at the head of the Senses’. 
‘Pride and humility, impudence and modesty, and the visible 
effects of such characteristics, are easily discernible in the eye 
of man; for you can actually see haughtiness peeping out of 
the eyes of a haughty person, one who conducts himself with - 
pride, whilst the reverse is the case with a humble and meek 
soul. And thus is it said of the eyes of the haughty man 
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brought low: «The eyes of the lofty shall be brought low» 
(Is. 5. 15); whilst, on the other hand, David speaks of him- 
self: «My eyes have not been lofty» (Ps. 125.1); and with 
regard to the meek, it is said: «Of purer eyes than to behold 
evil» (Habak. 1.13); «I made a covenant with mine eyes, how 
_ then should 1 look upon a maid» (Job 31.1). For the reasons 
just adduced, it will be understood, why the modest man 
goes about with his eyes bowed down; it is that he might 
find favour in the sight of God and man, as it is said: 
«He giveth favour unto the lowly» (Prov. 3. 34)’. This is the 
reason, too, why among the «six things» which the Wise Man 
enumerates as those «which the Lord hateth» (Prov. 6. 16), 
occurs the expression «haughty eyes»; for the effect of seeing 
things with the eyes is to brood over them, and ultimately to 
suffer them to engross our attention, to such a degree, that 
they will have the mastery over us; and other forces coming 
to their aid, the objects which we have seen will become fixed 
in our hearts. The intelligence of the heart, however, has to 
compel the eyes into restraint. 

And it is for this reason, that amid the difference of opinion 
expressed among the Sages of old, as to ‘the good way to 
which a man should cling’, the Master said:—‘I approve the 
words of Eleazar, the son of Arach’, because he first said, 
‘A good eye’, and afterwards, ‘A good heart’. And it is for 
the same reason, that our Sages, of blessed memory, in ex- 
plaining the verse of Scripture, «That His fear may be before 
your faces, that ye sin not» (Exod. 20. 20), remark: “The 
man who is shamefaced will never be led into sin’; further- 
more, ‘He who clothes himself in the garment of modesty, will 
thereby most effectually hide his shortcomings from the view 
of mankind’. Honor and glory, too, will be in store for such 
aman, «Before honour is humility» (Prov. 18.12). The humble 
end by attaining God’s will, and, by reason of their shame- 
facedness, they learn His ways, for «The meek will He guide 
in judgment: and the meek will He teach His way» (Ps. 25.9). 

Then, again, just as it is necessary for a man to conduct 
himself with modesty in relation to his fellow-creature, so 
should he be modest in his own secret relations. This is the idea 
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underlying the conversation which passed between R. Jochanan 
ben Saccai and his disciples. When they addressed him, and 
asked him to give them a blessing, he replied: ‘O that the fear 
of Heaven might ever be as strong within you as the fear of 
man!’ Again, it has been said: ‘The sign by which you may 
recognise proper children, is the blush of modesty which clothes 
their cheek.’ It is because modesty may be traced to the small _ 
and half-closed eye (in contradistinction to the bold and star- _ 
ing eye), that I considered it to be not out of place to touch 
lightly upon the subject of Modesty in this chapter. 

In the Pesikta it is remarked: ‘When thou art in the act of 
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_transgressing dy means of the eyes, then is the time to carry out 


the command «And they (God’s words) shall be as frontlets 
between thy eyes» (Deut. 6. 8); when thou art in the act of 
transgressing, through the heart devising plans of iniquity, then 
is the time to fulfil the command «And these words ..... shall 
be upon thy heart» (ibid. 2. 6). . 


II. ON THE HEART. 


The wise are fully aware that the heart’s thoughts are the 
fundamental principle of every action which we perform, whether 
good or evil. And it is on this account that the first of the 
Ten Commandments begins with the words:—«I am the Lord 
thy God» (Ex. 20. 2), so that it might be bound up within our 
hearts that the Lord Eternal, who is the God of the Universe, 
is the One who brought us up out of Egypt; while the second 
commandment:—«Thou shalt have no other gods before my 
face» prohibits our associating any other being with God, in 
order that we should render Him whole-hearted service, not as 
those of whom it says: «They feared the Lord, and served 
their own gods» (II Kings 17. 33). 

In the same manner do our Sages observe:—‘Heaven 16- 
quires thy heart’; for the performance of religious duty in- 
volves three considerations, honesty of heart, the co-operation 
of the mouth, and fulfillment in action. This triple aspect is 
hinted at in Scripture in the words: «In thy mouth and in thy.. 
heart to do it» (Deut. 30.14). The meaning of the clause, 
«In thy mouth», is clear; «in thy heart» refers to honesty of 
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purpose; and «to do it» indicates that we must act out our 





intentions. 
Thus, too, do the following behests depend much, if not 
4 - 0000 ,ץ1סתא‎ upon the heart's action. «Thou shalt love the Lord 
_ Thy God» (Deut. 6.5); «Thou shalt love thy neighbour» (Levit. 5 
4 ; 19. 18); «Thou shalt not hate thy brother in thy heart» (ibid. 


.19. 17); «Thou shalt not covet» (Ex. 20.17); «Thou shalt not 
take vengeance, nor bear any grudge» (Levit. 19. 18); «And 
ila that ye go not about after your own heart» (Numb. 15. 39); 
a. «Thou shalt not harden thine heart» (Deut. 15. 7); «Love ye 
the stranger» (ibid. 10. 19); «With all thy heart and with all 
thy soul» (ibid. 6. 5). 
Fear and love are qualities of the heart. 
Our Sages have brought out the idea, that more depends 
upon the heart’s intention than even upon the direct action, 15 
from the passage in the Bible which runs thus: «For them that 
feared the Lord, and thought upon His name» (Mal. 3. 16). 
Say they, that if man has but the right and proper intention to 
perform a certain worthy action, and yet, by force of circum- 
stances, 18 prevented from carrying his intention into effect, 20 
Scripture reckons the very intention as meritorious as the per- 
formance of the action itself. 
On the other hand, the Sage observes: ‘He who performs a 
religious duty, without realising the proper intention in its per- 
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formance, will receive no reward for his action.’ 25 
The physical duties, naturally, precede the duties of the heart; 
and yet it is necessary to give evidence of the inner feeling of 
the heart, according to the idea expressed in the words: «Serve 
the Lord thy God with gladness» (Ps. 100. 2); «Because thou 
servedst not the Lord thy God with joyfulness» (Deut. 28. 47). 30 
And thus we read, too, in the Rabbinic writings: ‘R. Zera was 


\ 


in the habit of loudly rejoicing during prayer; and in support 
of his attitude, he remarked:—cI rejoice, when I don the phy- 
lactery, because it indicates that I am a member of the King- 
dom of Heaven, and bear its yoke.»’ 35 
In the same spirit did David address his son Solomon: «And 
thou, Solomon my son, know thou the God of thy father, and 
serve him with a perfect heart and a willing mind, for the Lord 
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searcheth all hearts and understandeth all the imaginations of 


the thoughts» (I Chron. 28.9). Solomon testifies: «He searcheth . 


all the innermost parts of the body» (Prov. 20. 27). Again we 
have: «Know therefore, this day, and lay it to thine heart» 
(Deut. 4. 39). David remarks, «Behold thou desirest truth in 
the inward parts» (Ps. 51. 6). And, as we remarked above, it 
is Moses, our Teacher, who counselled: «In thy mouth, and in 
thy heart, that thou mayest do it» (Deut. 30. 14). 

This truthfulness of heart is the very reverse of the idea 
contained in the words: «They speak with a double_ heart» 
(Ps. 12.3). And when it is said: «My son, give me thine heart, 
and let thine eyes observe my ways» (Prov. 23. 26), it clearly 
refers to one whose exterior corresponds with his interior, just 
as the words: «He that walketh uprightly, worketh righteousness, 
and speaketh truth in his heart» (ibid. 15.2). On the other hand, 
to the persons whose exterior and interior do not correspond, 
the words apply: «They flattered him with their mouth, and lied 
unto him with their tongue» (ibid. 68. 36). ו‎ 

Then, again, God said to David: «Thou didst well that it 
was in thine heart» (I Kings 8. 18); and Elihu, the son of 
Berachel the Buzzite, said: «My words shall utter the upright- 
ness of mine heart» (Job 33. 3). And we also find: «And he 
did that which was right in the eyes of the Lord, but not with 
a perfect heart» (II Chron. 25.2); whilst Zechariah, the prophet, 
says: «And let none of you imagine evil against his brother in 
your heart» (Zech. 7. 10). 

From all these proofs and the like, it is clear to us that 
every action which we intend shall turn out well must be based 
upon the foundation of purity of heart. If, on the other hand, 
the heart is not in agreement with the apparently righteous ac- 
tion which the human being performs,—his sole thought being, 
for example, that he may thereby be beloved and honoured of 
his fellow-creatures, and that they may call him «a pious man»,— 
then his service becomes a counterfeit one; for it does not 
contain the indispensable element, viz., the heart’s devotion. 
But if his service contains devotion of heart, it will be of a 
refined and purified sort. Do you not observe how, in the 
range of that which is seen and heard, whatever is done with 
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a heartfelt devotion and with the right will, is infinitely better 
than that which is performed without the proper heart and the 
right spirit? Thus we find it written in the Law: «Know there- 
fore this day, and lay it to thine heart» (Deut. 4. 39). The 
explanation would seem to be:—«Know, therefore, this day» 
i. ₪ in the heyday of life,—whilst thou art still living, that thou 
must lay things to thine heart, that all depends upon the heart, 
for thou dost not know the day of thy death. . 

All the commandments, whether expressly enjoined in the 
text or traditionally accepted, though the majority of them are 
carried into effect by means of some outward act or expression 
of the lips, have yet their foundation in the heart, as it is said: 
«Do good, O Lord, unto those that be good, and to them that 
are upright in their hearts» (Ps. 125. 4), whilst the reverse of 
this is: «An heart that deviseth wicked imaginations» (Prov. 
6. 18). It was for this reason that the burnt-offering was wholly 
burnt, on account of that ‘which goeth upward’, referring to 
‘the spirit of man’, (Cf. Eccles. 3.21) which is not of the proper 
sort; for the same reason, the sacrifice was brought «one for 
a sin-offering, and the other for a burnt-offering» (Lev. 5. 7), 
one to atone for the thought, and the other for the action. 
Thus, too, we find it stated in the Midrash Jelamdenu, that 
R. Simeon ben Jochai is of opinion, that the burnt-offering was 

brought to atone for imaginings of the heart; as it is said: 
«And it was so, when the days of their feasting were gone 
0 .....- he offered burnt-offerings according to the number 
of them all: for Job said, It may be that my sons have sinned, 
and renounced God in their hearts» (Job 1. 5). 

The same applies to the expression of Ezekiel: «And that 
which cometh into your minds shall not be at all» (Ezek. 20. 32). 
It is the explanation of «Circumcise, therefore, the foreskin of 
your heart» (Deut. 10. 16), which means, that it is right for 
the heart to be humble, and the spirit lowly, if we would act 
for the glory of God, as it is said: «Because thine heart was 
tender, and thou didst humble thyself» (II Kings 22. 19). On 
the other hand, we find: «And I will take away the stony heart» 
(Ezek. 36. 26); for it is of no avail for the eye to be open, 
if the heart be blind. 
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We next applied ourselves to understand why the heart was 
compared to a stone. It appears that all the organs of the 
body have their own special functions, as the hand for touching, 
the foot for walking, the ear for hearing, the eye for seeing, 
and the heart for understanding, and each organ fulfils its own | 
special purpose; not is each even compelled to learn or to - 
accustom itself to the method of action which is delegated to 
it. It is the heart alone which is not accustomed at the outset 
to fulfil the purpose for which it was created: it is in this 
respect that the heart is comparable to a stone which has no 
power to move from its place, or to change its form at will. 
Thus the heart has not the power of itself to rule over an- 
other, and it can only enlighten our own eyes, when following 
the lead of the man who guides it. 

I have found the following written in the book «Duties of 
the Heart», composed by R. Bahya: I have investigated all 
the commandments termed «duties of the heart», and considered 
their number, and I have found them very numerous in their 
subdivisions, so that I came to think that they are referred to 
by David when he said: «I have seen a limit to all perfection, 
but thy commandment is exceeding broad» (Ps. 119. 96). As 
for those duties which depend upon the members of the body 
for their fulfillment, they are limited in number, viz., 613; whilst 
the commandments which are dependent upon the heart of man 
are sO numerous, that we cannot calculate them according to 
their subdivisions. The men of our generation are, alas, far 
from fulfilling them as they should, with the exception of the 
zealous and the select few. As for the rest, how necessary is 
it that they should be roused and instructed; they spurn the 
knowledge concerning the duties of the body, how much more 
so do they neglect the duties of the heart! 

And now, having found that these duties of the heart are 
obligatory upon us as dictates of the Law, since we have ad- 
duced proofs derived both from «affirmative» and «negative» 
precepts (from the «affirmative», such as: «with all thy heart. 
and with all thy soul» (Deut. 6.5); «And to serve Him with ; 
all your heart» (ibid. rr, 13); «And thou shalt love the (Lord)» 
(ibid. 6.5),—as fear and love are equally applicable to the duties 
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the heart; from the «negative», such as: «Thou shalt not 
covet» (Ex. 20.17); «Thou shalt not hate thy brother in thine 
heart» (Lev. 19. 17) &c.), it is clear to us, that the duty of 
their performance is also imposed upon us by our reason, as we 
‘know by clear evidence that the commandments which depend 5 
upon some act of the body for their performance, can only be 
completely fulfilled at the desire of the heart. This idea is 
apparent in such expressions 88:---61) thou set thine heart aright, 
and stretch out thine hands towards him» (Job rr. 13). 
- = 6ל\‎ should understand, further, that that round of duty which 
is incumbent upon us in respect of the obligations of the heart 
= is ever present, and does not slacken, existing at all times, at 
₪ every opportunity, and at every hour, as David said: «Trust in 
Him at all times; ye people, pour out your heart before Him» 
(Ps. 62. 9). This aspect of duty might fully be compared to 
the case of a slave, whom his master had charged with the 
performance of two sets of duties, one in his house, and the 
‘other in the field, as, for example, at stated times to till and 
_ look after certain fields. Now, supposing something were to 
come in the way of his attending to his duty at these stated 20 
times, or he were prevented by some matter from attending 
to them at all, then the responsibility with regard to the outer 
duties alone cease; but the house-duties devolve upon him, 
he can never escape them. 
- Thus it is with the duties of the heart, which are incumbent 25 
upon us. We have no excuse for neglecting them; it is only 
, > love of the world which interferes with them, and prevents us 
| from recognising the true character of the worship of the Crea- 
tor, blessed be He! as it is said: «And the harp, the viol, the 
tabret, and pipe, and wine are in their feasts; but they regard 30 
not the work of the Lord, neither consider the work of His 
hands» (Is. 5. 12). On the other hand, David (Peace be unto 
ו‎ him!) exclaimed: «Our heart is not turned back» (Ps. 44. 19); 
and again, «Truly God is good to Israel, even to such as are 
of a pure heart» (ibid. 78.1), showing that he prayed only on 
behalf of those whose exterior and interior were in accord, as 
it is written in another passage: «Arise to visit all the heathen, 
be not merciful to any wicked transgressors, Selah» (ibid. 59. 5). 
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The instruction of a sage to his son was to this effect:—‘It is 
not right to speak of any subject in connexion with God when 
thy heart is hardened, for the hardened heart is far removed 
from God.’ 

It is for this reason that I have placed the chapter treating 
of ‘the heart’ after. the chapter on ‘the eye’, for if a man guards 
his eyes, his heart will be found to be guarded; and when once 
his eyes and heart are on their guard, everything will be on. 
its guard; for, by means of three faculties in man, is the vision 
of the eye completed; these are sight, thought, and touch; and 
if there be a fourth sense, it is something akin to touch. As 
regards hearing, it is not as closely allied to thought as it is 
to sight; and it is the sense of the heart that leads to. touch. 
Now, if the hands, feet, or other members of the body go 
wrong, without the intention of the heart, they err in ignorance; 
because they are like a blind man who cannot see, or like one 
who eats whatever is in his hand, relying upon the fact that 
it is permitted. 

R. Saadya remarks thus: We know that the choice and spe- 
cial portion, which is the seat of life, and the place of the 
spirit—whence the blood, upon which life depends, takes its 
source, is the heart of man, which is placed by Providence in 
the centre of the body. Similarly, in a central position is placed 
the apple of the eye, by means of which man sees and con- 
templates the works of God, and every action which is per- 
formed. Therefore these two, heart and eye, are mentioned 
together. 


IV. ON LIMITATION. 


The author says: The best and most valuable hedge round 
man’s conduct, in which a breach cannot easily be made, is to 
subdue the inclination of one’s will, that is to say, to starve 
the soul of the one who longs after things, and to reduce his 
enjoyments, as in matters of food, drink, and pleasure; suffer- 
ing him to enjoy but such things as pleasant odours and ab- 
lutions in warm water, for these two are necessary to preserve 
his constitution in health: added to this, the food which he 
eats should be well prepared, so that he may be easy and com- 
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fortable in his mind. Thus we find it written: «And make me 


‘savoury meat such as I love» (Gen. 28. 4). In this connexion. 


‘our Sages say: ‘Any food which you enjoy immensely, partake 

of it in moderation’ (lit. ‘draw your hand away from it’). 
These two great precautions in the matter of food have this 

effect: first, that his food will do him no harm, and, secondly, 


that it will subdue his inclination, and break his desire. Thus | 
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the prophet Hosea says: «According to their pasture, so were 
they filled; they were filled, and their heart was exalted; there- 
fore have they forgotten Me» (Hos. 13.6); further «Then thine 
heart be lifted up, and thou forget» &c. (Deut. 8.14); «Jeshurun 
waxed fat and kicked» (ibid. 32. 15); «When thou sittest to 
eat with a ruler, consider diligently him that is before thee, and 


put a knife to thy throat» (Prov. 23. 1,2). Over-indulgence is 


the manner of dogs, as it is written: «Yea, the dogs are greedy, 
they can never have enough» (Is. 56. 11), meaning, that they 


are under no restraint. While, on the one hand, Scripture says: 


«But the belly of the wicked shall want» (Prov. 13. 25), it states, 
on the other hand, «The righteous eateth to the satisfying of 
his soul» (ibid.), i. e. according to the standard required for 
the life of his soul; for when the righteous eat, it is to restore 
their souls, and to preserve them in life, whilst the foolish eat 
for the sake of eating and enjoying, and not from any higher 


motive. 


These remarks with regard to food apply equally to every 
other worldly enjoyment; let not a man give way fully to his 


- desires with respect to them, and it is needless to add, that he 


should restrain himself from foods which he knows to be in- 
jurious; for, whoever follows his desire, and eats injurious things, 
not caring whether they ultimately destroy him, such a man, 
through his foolish ideas, suffers himself to be enticed from the 
way of life to the way of death. But if he puts a restraint 
upon himself, so as not to gratify his desire even in respect 
of that which is permitted him, and does not accustom himself 
to those permitted things, Jest he might habituate himself to 
long for and desire the things which he is without, the fear 
being that this frame of mind might entice him to crave after 
prohibited things; in consequence of this, the advice is:-—‘Be 
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careful even as regards things permitted ; diminish thy desire, 
leading it away from that which is permitted, so that thy will 
entice thee not unto that which is prohibited.’ It will then be 
but natural, that if a prohibited thing arise in thy heart, thou 
wilt carefully weigh in regard to thyself the @ fortiori argu- - 
ment:——‘I have undertaken to prohibit unto myself certain -ע6כן‎ 
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_ mitted things, how then dare I indulge in a prohibited thing!’ 


Indeed R. Bahya, the Gaon, remarks: Permitted things may 
be divided into three classes: —first, things necessary; secondly, 
things superfluous; and thirdly, things short of the necessaries of 
life. he first refers to the case of a man who regulates his 
affairs in this world according to measure, and considers them 
in relation to those wants, without which he cannot possibly 
subsist, as in the case of food, drink, and the necessary cloth- 
ing, sexual connexion, business, and his other active pursuits; 
when, upon every occasion, he takes of them according to his 
requirements, according to the proper measure and standard, 
wherewith he is able to manage his affairs. Thus it is said: «A 
good man sheweth favour,....... he will guide his affairs with 
discretion» (Ps. 112. 5). The second class points to the 
superfluous provision of such things as garments, the unnecessary 
extension of house-building and dwelling-places, extravagance in 
food and drink, concerning which Scripture has cautioned us 
in the words: «Be not among winebibbers» &c. (Prov. 23. 20). 
There may even be superfluity in speaking:—«In the multitude 
of words there wanteth not transgression» (Prov. 10. 19); in 
sexual intercourse, as it is said: «But he that keepeth company 
with harlots wasteth his substance» (ibid. 29. 3); «Give not 
thy strength unto women» (ibid. 31. 3); and of the king it is 
said: «Neither shall he multiply wives unto himself» (Deut. 
17. 17); of riches: «Weary not thyself to be rich» (Prov. 23. 4); 
«Neither shall he greatly multiply to himself silver and gold» 
(Deut. 17.17). All these things: attract a man to bodily en- 
joyment; but their end is bitter, for they lead him into a path 
that is not good. os 
The meaning of the third class of permitted things is this: 
that form of abstemiousness that a person imposes upon himself, 
which has the effect of reducing life’s enjoyments, in order to 
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fit it 60 approach the nearer that ideal life which consists in 
fearing God, the honoured and revered One; in which case 
~abstemiousness is a good quality. But if this quality be exercised 
with the object of saving one’s money, then it is to be deprecated. 
_ For it is the way of the miser to keep his property, in con- 
" sequence of his inordinate love of this world. Now, if we come 
+0 examine the first class, namely, those things from which we 
are permitted to take what is necessary for our use, we find that 
God has commanded us with reference to some of them as 
follows:—«Be fruitful and multiply» (Gen. 1. 28); «Behold I 
have given you every herb...... to you it shall be for meat» 
(ibid. v. 29); and with reference to one who acts with discretion 
in the case of that which is permitted, it is said: «A good man 
sheweth favour, ..... he will guide his affairs with discretion» 
ers T12. 5). 15 

One of the Sages has preferred ‘a good heart’ above all 
things. He who despises the world for the sake of the world, 
may be compared to one who extinguishes fire with stubble. 
Despise, therefore, this world for the sake of the Lord of the 
Universe, and then shalt thou be master in the world. Thou 20 
canst bring this about with but little trouble; remove worldly 
desire from thy heart, and all worldly pleasures will appear to 
thee false and unreal, since they cause thee so much trouble 
and pain. In this wise shalt thou be able to break the yoke 
of this hard world from off thy neck, and thou shalt reach the 25 
pinnacle of salvation. 

In my enthusiasm, I see fit to dilate upon the subject of this 
Chapter, for it is of value to everyone whose heart stirs him 
up to tread in the path of that which is right and proper. And 
even though many turn their necks upon me, yet the attempt 30 
will prove a satisfaction to me, and a provision wherewith to 
support my old age. 

R. Abraham ben David says: The chief rule for self-restraint, 
is for a man to keep his eyes away from that which does not 
belong to him. Then, too, he will be called modest and shame- 
faced, as it was said of that man whose wife had a personal defect, 
and he did not know of it all his days. ‘Oh, how modest is 
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wife!’ This is the idea underlying the Scriptural verse: «Sanctify 
yourselves, therefore, and be ye holy» (Lev. 11.44). The repe- 
tition of the idea of sanctification in this verse, implies that 
sanctification is twofold, viz., in ‘action’, and also in ‘heart’, 
otherwise called ‘thought.’ Observe what it says at the end of 
the verse: «And be ye holy, for I am holy» (ibid.). It means:— 
As I am holy in action and thought, so be ye holy in action 
and thought. Thus, the man who keeps himself aloof from the 
chief forms of uncleanness and immorality is called «pure»; 
whilst he who guards himself against even the thought of im- 
morality and other transgressions is called «holy.» And now 
understand and recognise, that no man can attain this ideal, 
until he gives up some part and portion of even those things 
which are permitted unto him, and hedges his conduct around 
with the fence of abstemiousness and restraint in respect of 
those things which are quite permissible, yet which often prove 
a highway on the road to sin; for it is the evil inclination of 
man which strives and contends within him to entice him to 
satiate his soul’s longing, to gratify his desire after all those 
things which are permitted unto him. And then, having once 
accustomed his inclination to the things permitted, it entices 
him to gratify his desire for things which are prohibited, but in 
a light degree; and thus it will proceed gradually from minor 
to more important things, and from the more important to the 
most important. Thus saith the Wise Man: «Yea, also the 
heart of the sons of men is full of evil, and madness is in 
their heart while they live, and after that they go to the dead» 
(Eccles. 9. 3). In fact, the whole chapter of Ecclesiastes, until 
the end, bears upon this subject. It continues: «Go thy way, 
eat thy bread with joy» &c. (ibid.v. 7); «Let thy garments be 
always white» (ibid. v. 8); «See life with the wife whom thou 
lovest» (ibid. v. 9); «Whatsoever thy hand findeth to do, do it 
with thy might» (ibid. .ש‎ 10). i 

All these utterances form the advice of the evil inclination, 
which entices man, saying:—Understand that thou wilt 016, and 
all that thou hast to do in the world is to see that thou art 
delivered from the day of death. Moreover, ‘men have no 
reward’; as for the dead, all ‘memor of them is forgotten’ ... 
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«their love, and their hate, and their envy is now perished» 
(ibid. v. 6); and thus it is that «a living dog is better than a 
dead lion» (ibid.v. 4). Therefore, (continues the evil inclination): 
Do not lose the enjoyment of this world, «Eat thy bread with 
| ee for God has already accepted thy actions» (ibid. 
v. 7); as much as to say, There is no further favour for thee 
to expect from Him, but that which thou findest in the world’s 
enjoyments: «Go, eat thy bread with joy...... . Whatsoever 
thy hand findeth to do, do it with thy might» (ibid. z. 10). 

As I before remarked, these expressions are all the words of 
the evil inclination; as far as «Let thy garments be always white» 
(ibid. v. 8), the Text refers to persuasion to bodily pleasures. 
Then the verse: «See life» &c. (ibid. v. 9) refers to enticement 
unto pleasures of the soul, and to the desires of the will, these 
enjoyments being perfectly permissible. The succeeding words: 
«Whatsoever thy hand findeth to do, do it with thy might» (ibid. 
> 0. 10) refer to enticement unto immorality and other trans- 
gressions; for (continues the tempter) «there is no work, nor 
device, nor wisdom»; there is no judgment, nor is there a 
judge,—as much as to say, there is no one who takes cogni- 
zance of thy actions; therefore, do as you please. It is, con- 
sequently, necessary to fortify oneself, and to rise in support 
of one’s soul, in order to fight against our desires, so that in 
degree we might be removed far above that of the animal, which 
places no restraint upon its spirit in the gratifying of its desires. 
For it is in consequence of the animal nature in man, that 
desire gets the upper hand in him: and, therefore, the wicked 
who are drawn after their desires, are compared to beasts: «But 
man who abideth not in honour, is like the beasts that perish» 
(Ps. 49. 12). Further, the Text says: «Be ye not as the horse, 
or as the mule, which have no understanding» (ibid. 32. 9). 

Now, all souls return at their death unto the place which 
was the goal of their desires, after which they strove during 
their lifetime; the soul of the righteous, derived as it was from 
Supreme Intelligence, and which, during life, ever tended towards 
the Source whence it came, will return thither at its dissolution 
from the body; and the soul of the wicked, who, in the world, 
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its origin, will at death return to the very place of its desires 
in life. 

Had man, however, been created in such a manner as not 
to stand in need of giving way to the promptings of his in- 
clination, or not to desire food and drink, it would certainly 
have been the best thing for the wicked, who perish in their 
desires, and are driven about by their inclinations. But then, 
how great a loss would there have been as regards the reward 
of the righteous, those who are continually fighting against their 
desires, in order to bring their minds in line with the knowledge 
of their Creator, whose reward is great beyond measure, and 
without end, as the Scriptures testify: «Neither hath the eye 
seen, O God, beside Thee, what He hath prepared for him that 
waiteth for Him» (Is. 64. 3)! 

The righteous one who rules in the fear of God, and whose 
spirit lifts him up, the righteous one who takes hold of his way, 
so that it falls to the lot of the spiritual endowment of his nature 
to struggle against the animal nature within him, such a one 
is like a hero who fights equipped with the arms of warfare; 
when his baser nature would rise, he subdues it; when it would 
prevail over him, he discomfits it. It is on this account, that 
the righteous are called by such terms as «good souls» )/ 
‘masters of their souls’), because they are lord and master of | 
their soul and desires. The foolish and sinful, however, are 
not so; the bestial spirit sways them, and lures them on to 
worldly desires and enjoyments, whereby they forget the wonders 
of God, and the greatness of His actions, saying, ‘Who sees 
us? who will testify against us?’ for «the wicked boasteth of 
his heart’s desire» (Ps. 10. 3). When man, on the other hand, 
passes along the path of understanding, he will succeed and 
prosper, for a man’s joys and pleasures are as the joy of Jonah 
over the gourd. 

One of the Sages remarks: ‘A man should weigh his actions 
well before he carries them out, and should test them to the 
fullest extent of his knowiedge, and by the force of his powers 
of discrimination; he should continue to perform good actions, — 
and relinquish the opposite course, as it is said: «I thought on 
my ways and turned my feet unto Thy testimonies: I made 
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haste, and delayed not to observe Thy commandments» (Ps. 


119. 59, 60); «Ponder the path of thy feet» &c. (Prov. 4. 26). 

Now, since man is compounded of body and soul, he is apt 
to follow one of two ways, neither of which is to be com- 
mended. One is not to be commended, because it leads to 
the gradual destruction of the material element of this world’s 
life; viz:—when a man despises it, and neglects everything 
connected with social life, acting in direct contradiction to its 
conditions, its circumstances, and its accidents, so as to escape 
it, and to feel himself free in his aspirations after the highest 
form of intelligence. The other is to be avoided, because it 
tends to the destruction of man’s conditions, both in this world 
and in the future world; viz:—when he pursues the pleasures 
of the world, and drowns himself in the depths of bestial desire, 
and loosens the cords of the understanding. God, in the 
abundance of His mercy and goodness towards man, has given 
him a guide, to show him in what manner his ways might be 
regulated both in this world and in the next, and how he might 
discriminate between sense and desire; and this is none other 
than ‘the Law which is constant’, ‘the testimony which is pure’ 
both within and without, the means which divorces man from 


his desire in this world, and preserves for him his latter end, 


as it is said: «Incline thine ear, and hear the words of the 
wise .... for it is a pleasant thing if thou keep them within 
thee» (Prov. 22. 17. 18); «Have not I written to thee excellent 
things in counsel and knowledge?» (ibid. v. 20). 

In accordance with these instructions to which we have re- 
ferred, let not a man afflict himself, lest he weaken his heart, 
and his brain become confused, for then his loss will be greater 
than the gain, if it turn out that he will, in consequence, neglect 
the Law, the performance of the commandments, and the duty 
of Prayer. His mind will not be settled during Prayer; for, 
like the study of the Law, it can only be pursued when one 
is in a cheerful mood. Furthermore, let no man hold back 
from participating in any religious celebration, and the enjoy- 
ment to be derived from it. All he has to guard against is, 
that his eyes be open, and he be on the alert to curb the base 
nature in him, lest on these occasions he think of gratifying it. 
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And if he satisfies himself by eating a little, so much the better; 
it is better for him to eat a little twice, than to fill his stomach 
at one time; for it does not beseem a man, who wishes to 
acquire knowledge, to have a stout neck and a fat body. And 
if it be inconvenient for him to eat twice, let him have near 
him some confectionery which is soothing and nourishing, and 
let him eat a little of it, and it will sustain him. And if a man 
observes that his constitution is such that he requires to fast 
two days in the week, let him do so; for, in the spirit of our 
Religion, he who keeps a fast which is necessary for him, may 
be termed «holy», provided that he is sure of his constitution, 
that fasting will not lead him away from the study of the Law, 
and the fulfillment of religious duties. 

From Isaiah 58. 5-7, in which the phrase occurs «A day for 
a man to afflict his soul», we may infer, that a man who fasts | 
without proper precautions is guilty of an offence against him- 
self. You can see for yourself that this is the explanation of 
the passage; for it continues: «Is it not to deal thy bread to 
the hungry?» &c. (wv. 7). That is to say, if thou afflictest thy 
soul and starvest thyself, do not consider that thou art doing 
a righteous act, until thou satisfiest the hungry. In concluding 
the verse, it states: «That thou hide not thyself from thine own 
flesh», to imply, that in the attempt to fast, i. 6. to starve thy 
flesh from food, thou art commanded to have pity upon the 
hungry, to satisfy him. Hence thou canst infer, that it is scarcely 
a very laudable act to starve thyself, and to weaken thy frame. 

The Bible bids thee starve thy flesh, simply that thou mayest 
afflict thy soul; meaning, thou mayest restrain thy soul from 
worldly thoughts which perturb thee, so that thou mayest be 
the better able to enter the realm of higher thought; since the 
soul of man is not as humble as it should be, so long as the 
flesh is not weakened. Therefore, see thou the commandments 
which thou hast to perform, and the meaning of the command 
«to afflict the soul»; thou art commanded to afflict the body 
only to that extent, that the basis of life be not deranged, lest 
man neglect the Law and the commandments. 

We have a clear proof for this, inasmuch as the Law teaches, 
that we may give food to the sick and the weak on a fast- 
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day, if there be danger to life; but if he be sick a hundred 
times, (and there seems no danger,) let him die rather than 
commit a transgression. We have already explained that the 
principle element in fasting is the affliction of the soul; and 
you will have to admit, that the best safeguard is the one to 
which we have adverted, as the golden mean standing midway 
between two opposite safeguards. I shall return to this subject 
in the Chapter on «Grades.» 

In the Tractate of the Talmud called ‘Shekalim’, we read:— 
R. Pinhas ben Jair says, «Enthusiasm leads to enlightenment, 
enlightenment leads to cleanliness, cleanliness leads to purity, 
purity leads to holiness, holiness leads to humility, humility to 
the fear of sin, the fear of sin to piety, piety leads to the 
spirit of sanctity, and the spirit of sanctity leads on to im- 
mortality, (Z7¢. ‘the resurrection of the dead’)». And this is, 
indeed, the case, when a man performs an action with en- 
thusiasm, and not in a half-hearted, indolent manner; and the 
enlightenment is there, even before there is the opportunity to 
act, in the form of caution and precaution, in consequence of 
which no sin can supervene upon him. By «cleanliness» is 
meant, that man should keep his body and clothes in a clean 
and unsoiled state; as our Sages used to say:—‘One who aspires 
to the position of a man of wisdom, upon whose garments a 
stain is found, is deserving of death’. By «Purity» we mean, 
that a man should keep himself aloof from all sources of de- 
filement; and should he come in contact with them, that he 
should cleanse himself, in order that he might eat zm purity 
those foods which possess no holiness. «Sanctity» refers to 
holiness in heart and thought. The quality of «Piety» we apply 
to one who exceeds even the demands of the Law. The above 
is the manner in which R. Abraham ben David explained these 
terms. 

To elucidate the matter still further. Our Rabbins used to 
say: ‘In dealing with the wishes of a child or of a woman act 
thus:—Repel with the left hand, and humour with the right’. 
When speaking of a woman’s wishes, the advice refers to sexual 
intercourse; when speaking of desires, it refers to other worldly 
longings, against which man has to take a firm stand, and not 
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allow himself to enjoy them to the full. This is the meaning 
of ‘repelling with the left hand.’ The ‘right hand’, however, ‘has 
to humour’; meaning, that a man has to eat in order to satisfy 
his hunger, and to drink in order to quench his thirst, and that 
his soul shall enjoy good in his labour. He shall not fast for 
the sake of fasting and castigating himself, as the Sages remark 
in another connexion:—‘He who denies himself wine is called 
a sinner; @ fortiori if he denies himself all sorts of things.’ 
We, furthermore, read in the Jerushalmi thus:—‘Man will have 
to render an account and reckoning concerning those things 
which his eyes have seen, and from which he has not derived 
the proper enjoyment.’ R. Eleazar used to provide himself 
with small coins, and buy up all sorts of things. 

We observe as a matter of common knowledge that worldly 
desire and man’s quest are aimed at four objects, viz:—riches, 
power, honour, and repose. ‘These objects the people of the 
world seek, but do not attain. Now, he who abstains from a 
proud position and from this quest, will be esteemed all the 
more in consequence of his refraining from soliciting mankind. 
And that man will be rich, who is contented with his lot, and 
gives his body a respite from the pleasures of this world; he 
will the more readily attain his objects without trouble or toil. 
And I, the author, add that every man’s wisdom comes direct 
from the source (/¢. «veil») of understanding, and his under- 
standing depends upon the origin of knowledge; and thoughts, 
off-shoots of righteousness, are made up of these bound together. 

Man should, therefore, contemplate with the eye of his in- 
tellect his own humility, contrasting it with the greatness of his 
Creator; and he will, beyond doubt, realise that he is in duty 
bound to humble himself, and keep far away from the craving 
after pleasures; and, in proportion as he keeps the one at a 
distance, he will draw the other quality towards himself; his 
pleasure and desire will be to extol his Creator, as far as lies 
in his power, and with might and main to render Him thanks 
for all His bounties. And with this object in view, he will in 
his heart seek to perform actions, by which he may attach him- 
self to his Creator. And just as we know, that only he can 
bear the bitterness of the cure, who longs for health, so every 
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man of intelligence will labour to strengthen his powers of 
comprehension and discernment, so as to mount to the highest 
degree of knowledge, to ponder the ways of the Creator, and 
to remove the stumbling-block of sin from his heart; and this 
form of cure will, in the long run, prove efficacious in his case. 

But if a man acts in a contrary manner, he resembles a sick 
person who lies to the physician, inasmuch as he deceives him- 
self; the result being, that the physician wastes his exertions 
and his prescriptions, and increases the sick man’s pain. On 
the other hand, experience teaches, and common-sense confirms 
it, that every sensible person will think lightly of having an 
entire limb cut off, or having a piece taken from him, when 
some malady has been engendered in his: body; he will 
have it cut off, to prevent it from spreading throughout his 
entire system. In like manner, when evil desire stands con- 
fronting man, and would prevail over him, to render his path 
one of sin, to deceive him towards wicked ways, and to draw 
him away from goodness and integrity, then, let him turn his 
attention to weigh and balance the advantage that will accrue 
to him, should he prevail over the evil desire, and should he 
keep at arm’s length the disgrace attaching to the evils leagued 
against him; and, when once this confederacy has been triumphed 
over, he should restrain it by the reins of righteousness, and 
the divorce from it will be a light thing for him. One of the 
Sages observes, that when he noticed that the text of the Bible 
employed, in the one case, the expression «to revive the spirit 
“of the humble», and in the other case, «to revive the heart of 
the contrite one» (Is. 57.15), using in the former «spirit» and 
in the latter «heart», he explained it as follows:—To the former 
class belongs the man whose spirit is humble, and who has no 
desire whatsoever for the pleasures of the world, for his thoughts 
are not directed towards this world; consequently, the word 
«spirit» is used, since in him there is but «the breath of the 
spirit of life.» But the second expression includes one who has 


a heart which hankers after the pleasures of this world, but 3 


who, nevertheless, subdues his inclination, and prevails over 
his desire, for the glory of Heaven: in this case the word 
«heart» is employed. 
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Our Sages are, in fact, divided in opinion, as to who stands 
highest in the matter of repentance. Psychologists hold, that he 
who longs after the pleasure of the world, and yet compels his 
desire into subjection, is greater than the one who has no such 
longing; for the former troubles and wearies himself to subdue 
his inclination, whilst the latter is quiet and easy-going (47. 
‘large-hearted’), and he, therefore, deserves a reward in pro- 
portion to his trouble. They compare this case to that of םה‎ 
aged man and a young man, both of whom keep away from 
sin,—the difference being, that one gets the mastery over his 
desire, whilst the other has lost all sense of desire. Yet the 
Doctors of the Law hold the opposite opinion, giving higher 
praise to the one whose desires have been subdued from the 
first, and have been subjected of their own accord, they con- 
sidering that it is he who is called «humble in spirit.» For the 
one who has to subdue his inclination cannot escape dwelling 
upon it, whilst the other does not think upon the subject at 
all. They, again, adduce in favour of their theory, the case 
of a perfectly righteous man, and that of a penitent one; both 
of them are innocent, yet the merit of the perfectly righteous 
man who has never sinned, is far higher than that of the other; 
for he is altogether innocent, whilst the other only becomes so, 
when his sins have been forgiven. 

Some are of opinion, that, according to Scripture, both are 
5 equal in degree; because in the Text it first mentions «the con- 
trite and humble in spirit», and then proceeds with the words, 
«to revive the spirit of the humble, and to revive the heart of 
the contrite ones» (Is.57.15). But, upon reflection, it appears 
that the first phrase is employed to show that God Himself 
compares the exaltedness of these humble ones to Himself, «the 
high and exalted One, that inhabiteth eternity», which—as_ ex- 
tremes meet—is the ultimate depth of humility, to which «the 
contrite and humble in spirit» abase themselves. 

We need really not discriminate any further between them. 
Our own Sages are also not agreed upon this subject. Some 
of them say, ‘that the prophets addressed their prophecies but 
for the sake of the penitents; for as regards the righteous them- 
selves, «Neither hath the eye seen, O God, beside Thee, what 
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He hath prepared for him that waiteth for Him» (ibid. 64. 4). 
Others, again, assert, that ‘the degree occupied by the penitent, 
cannot be reached by those righteous ones who have never 
sinned’, as it is said: «Peace, peace to him that is far off, 
and to him that is near» (ibid. 57.19),—this phrase being com- 
mented upon in the Talmud in the sense in which we have just 
explained the subject. 

To sum up the matter.—He who occupies himself with learn- 
ing, is preparing for himself a fence which will make a divi- 
sion between him and all diverting pleasures, even in the hour 
of extreme peril, while he holds his life in his hands. 

I have, as indicated above, gathered the fruit of my thoughts 
upon the subject, and now add, in conclusion, what our Sages, 
of blessed memory, remark. ‘In all matters’, say they, ‘let a 
man rather commit a breach of the Law than suffer himself to 
be put to death, except in the case of idolatry, immorality, or 
murder, whether the latter offences are to be committed in 
private or in public.’ We learn this from Hananiah, Mishael, 
and Azariah, who yielded themselves up to death, when they 
refused to prostrate themselves to the images placed before 
them; for death was decreed, by order of the king, to all who 
would not bow down. And thus when Mordecai refused to bow 
down to Haman. These are examples as regards «idolatry.» 
We may derive the case of «immorality» from the instance of 
Joseph, the righteous, who jeopardised himself unto death, when 
he refused to sin with the wife of his master, he knowing full 


well that it was in their power to kill him. For, when he said: 


«How then can I do this great wickedness, and sin against God?» 
(Gen. 39. 9) he meant this: —‘Even if my master did not know of 
the matter, would not God know?’ That we dare not «murder», 
even under pain of death, we learn from the conduct of Abner 
and Amasa with regard to the priests of Nob,—«the city of 
the priests», as it is said: «But the servants of the king would 
not put forth their hand to fall upon the priests of the Lord» 
(I Sam. 22.17). And they incurred the penalty of death, for 
having disobeyed the command of the king, and thus en- 
dangered themselves. 

The preceding remarks point to one thing, namely, that we 
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should always protect our conduct by means of a fence, if 
there be a chance of our committing some breach; and God 
will be gracious unto us, and bless us in our resolutions 
for good. 


V. ON JUSTICE. 


R. Nissim, the Gaon, in the «Book of Commandments» which 
he composed, writes as follows:—Justice may be regarded as 
having two aspects, one internal, and the other external. Internal 
justice may, again, be subdivided into justice derived from the 
Law, and justice having its root in the soul. Justice derived 
from the Law is that form which is dispensed according to such 
rules as men are bidden to observe in the case of litigants. So 
far as regards one subdivision, namely, that drawn from the Law. 

Now the other, justice having its root in the soul, is that form 
of the heart’s justice in which it exercises itself: for example, 
loving one’s friends, and hating one’s enemies, as it is said: 
«As in water face answereth to face, so the heart of man to man» 
(Prov. 27. 19). 

Such and similar rules all have their root and foundation in 
the Torah. 

In the same manner, external justice may be subdivided into 
that form which results from man’s natural endowment, being 
predisposed to it from birth, and that form of equity to which 
mankind agrees as being the right course of conduct, with respect 
to their manners and methods of dealing. Thus say our Sages: 
‘It’s all according to the custom of the country in which you live’. 

Now we are in duty bound to pursue all those details of 
justice which we are reminded to perform, and we should 
strive to attain them, to please the will of God Almighty, the 
Righteous One, before whom there is neither iniquity nor forget- 
fulness, nor respect of persons, as it is written: «For all His 
ways are judgment» (Deut. 32. 4). The text of Scripture, in 
fact, repeats the word «justice», when it says «Justice, Justice 
shalt thou follow» (ibid. 16. 20), as if to lay stress upon the 
subject. We find that many of the precepts are but deriv- 
atives of «justice.» Take the case of the command: «Thou 
shalt love thy neighbour as thyself» (Lev. 19.18). What does 
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it mean? It means this. Just as a man loves himself, and 
desires to see his own happiness, in like manner should he 
love his neighbour. As he desires that his own body may 
escape all injury, he should wish the same for his neighbour. 
For, when our heart is perfect, and we are conscientious in this 
matter, loving our neighbours as our own selves, so that ‘we 
rejoice in their joy, and sorrow at their sorrow, and thus cannot 
be suspected of deriving satisfaction or profit from their losses, 
nor suspected of conniving at these losses, when we had the 
power to protect them against loss, but have participated 
with: them in all the vicissitudes of life—then, having acted thus, 
we shall be deemed worthy of the joys of this world, and of 
the bliss of the world to come. We creatures have thereby 
proved ourselves servants of the Creator in the truest sense, 
having served Him conjointly with a perfect heart. In the same 
way as all the members of the body become associated, and assist 
one another, when a burden has to be borne on the shoulders, 
and the weight thus becomes lighter for the body and for the 
shoulder, so let us all join as companions one to another, and 
let our lives be as one life divided among many bodies, and, 
in this wise, both our lives in general, and our actions in parti- 
cular, will be well regulated. We have an example in Uriah, 
who was unwilling to rest in his house and enjoy himself, while 
he himself was aware of Israel’s labour in battle, as it is stated, 
that when David enquired of him: «Art thou not come from a 
journey? wherefore didst thou not go down unto thine house?» 
)][ Sam. rr. ro), he replied: «My lord Joab, and the servants 
of my lord, are encamped in the open fields; shall I then 


go unto mine house, to eat and to drink? ...... as thou 
livest, and as thy soul liveth, I will not do this thing» (ibid. 
,/11(. 


This is the meaning of the passage in the Talmud Jerushalmi: 
«If a butcher cuts meat and cuts his hand, one hand must 
come and wash the other». And thus does the Bible say: 
«Thou shalt love thy neighbour as thyself» (Lev. 19.18). In 
the Midrash Tanhuma we read the following: We should pay 
respect to the one who opens the door for us, even more 
than we do to our father or mother; for Elijah and Elisha 
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did not revive their own parents, yet they brought to life the 
children of their host. 

Now, as for justice or righteousness, it has many branches; 
such as the qualities of kindness and compassion, which God 
has apportioned unto his servants, the righteous, as we know 
in the case of that righteous man Joseph, of whom it is said: 
«His kindly feelings warmed for his brother» (Gen. 43. 30). 
Then, again, Solomon gave instructions with respect to kindness 
and compassion, when he said: «Deliver them that are carried 
away unto death» (Prov. 24.11); «If thou faint on the day of 
adversity, and thy strength be small» (ibid. v.10). This is, in- 
deed, a Divine attribute, one which God exercises in dealing 
with his creatures, as it is said; «And His tender mercies are 
over all His works» (Ps. 145. 9). Thus the prophet uses the 
expression «righteousness» in its comprehensive meaning, when 
he says: «He that walketh in righteousness» (Isa. 33. 15); for 
many qualities are included under this head, and even imperative 
duties are derived from it. Nor are the effects of this quality 
lost through the lapse of time, as the Wise Man observes: 
«Cast thy bread upon the waters; for thou shalt find it after 
many days» (Eccles. 11. 1). Thus he believes that the one 
who sows a kindness will be sure to find it again, and reap 
its fruit; as when he says: «He that giveth unto the poor shall 
not lack» (Prov. 28.27); «He hath dispersed, he hath given to 
the needy, his righteousness endureth for ever» (Ps, 112. 9). 
And what more shall we say of this excellent quality, but that 
it is a sort of loan to God, as it is said: «He that hath pity 
upon the poor lendeth unto God» (Prov. 19. 17). The Sage 
says, that the expression «doing kindness» wherever it occurs, 
has but this meaning:—doing something good to one who does 
not deserve it. As regards one who does deserve it, he will 
get it right enough; but as regards one who does not, may you 
be the generous one to grant him the kindness. 

As far as concerns the man who has his heart in the right 
place, he will not overstep the limits of justice, whether in speech 
or action; he will act up to the admonition: «Just balances, 
just weights, a just ephah, and a just hin shall ye have» 
(Lev. 19. 36). He will remember the words, too, «He that 
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walketh righteously, and speaketh uprightly» (Is. 33. 15), which 
conveys this lesson, that deception in speech is even worse 
than fraud in matters of money: you have a chance of restoring 
stolen property, but you cannot make amends for the word that 
has once passed your lips. - 


VI. ON OPPRESSION. 


For a long time I reflected upon the question, as to whether 
those who are persecuted may deal falsely with those who are 
false to them, or curse those who curse them, or slander those 
who slander them. I have considered Holy Writ and Tradition 
in relation to this subject as far as I was able. Now 
Jeremiah says concerning the men of Anathoth, his city:—«Let 
me see thy vengeance on them» (11. 20; 20. 12); «Let their 
wives be bereaved of their children»; «Pour out their blood 
by the force of the sword» (ibid. 18. 21); in fact, the whole 
passage is in the same spirit. David says: «Add iniquity unto 
their iniquity» (Ps. 69. 27). [In the Talmud we read:—We may 
deal falsely with the wicked in this world. If men torture me, 
and I have it in my power to deliver them up to the authorities, 
UME EH os. i= we [ To continue: In the case of David it is 
said: «I will take heed to my ways, that I sin not with my 
tongue: I will keep my mouth with a bridle, while the wicked one 
is before me» (Ps. 39.1). The conclusion of the matter is:— 
«Be silent unto the Lord, and wait patiently for Him» (ibid. 
> 37-7). Having examined the matter very closely, I tested it 
still further in the refining-vessel of the intellect, and grasped 
it by means of various branches of learning, until it became 
clear to me, that this subject of revenge may take one of two 
forms, one evidenced in action, and the other in word. First, 
that form of revenge which is taken upon an insolent fellow, 
of whom it is well known that he is unable to distinguish 
between one man and another; the good and bad, the righteous 
and the sinner, being all equal in his sight. For the rod of 
his wickedness will not rest until he has fulfilled all his desire: 


he is one that will not receive a man favourably, as it is said: 3 


«The soul of the wicked desireth evil» (Prov. 21.10). He 
-. belongs to the class of whom it is said: «And shall not my 
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soul be avenged upon such a nation as this?» (Jer. 5.9). Of — 


such men David was thinking, when he said: «And violent men 
have sought after my soul; they have not set God before them. 
Selah» (Ps. 54. 3); and again, «They search out iniquities» 
(ibid. 64.6). Now this form of vengeance is acceptable in the 
eyes of every upright man, as is also that form which takes 
vengeance upon all those who destroy the world, by hating 
with a groundless hate those who have done no harm. David 
refers to such in the words: «I will early destroy all the wicked 
of the land» (Ps. 101. 8(. And this wickedness is rooted in 
jealousy and is an offshoot of evil, arising from the circum- 
stance. that a man sees his neighbour successful in his opera- 
tions; envy evidencing itself in word and action. Our Sages 
have, accordingly, said: If a man wants to kill you, then be 
up, and kill him, before he has the chance of killing you. 
Now a second point as regards jealousy is this. The origin 
of the matter has to be clearly understood, in the case of one 
who wants to revenge himself upon his neighbour; he has to 
ascertain within himself what sin he has found in the other to 
justify this wish, and to cause his neighbour to lament that his 
erewhile friend has removed far from him, and cast him off. 
He has to examine his own actions; for he may, perchance, of 
his own accord, find out that the other one is in the right, 
when he comes down upon him to kill him, or to take his 
effects away from him. And if he cannot make the matter out 
himself, or make up his mind with regard to it, then it is but 
proper, before taking revenge on him, to enquire of him where- 
fore he has acted thus towards him. And if, upon thorough 
investigation, he sees that the other is in the right, then he 
should appease and pacify him, and endeavour to turn him 
from his anger, having ascertained that not without reason, he 
had assumed this attitude towards him. But if neither the one 
who enquires into the cause of this hatred, nor the one from 
whom the enquiry is made, can come to an understanding on 
the matter, simply because they do not go to the root of the 
matter, each one treating the subject in too light a manner, 
then it is their duty to summon a number of their friends to 
arbitrate, and they, having listened to each one’s pleas, should 
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settle the question as to who is at fault. Thus saith the Wise 
Man: «The discretion of a man causes him to be long-suffering» 
(Prov. 19. 11); for every person might make up for that which 
he has not done, while it is difficult to undo that which has 
once been done. Let, therefore, no one be in a hurry to take 
revenge. The Sage says furthermore: It is but meet that a man 
in the hour in which he prevails over his enemy, should not 
rejoice, and hold himself too high. Let him rather praise God 
for having delivered him out of the hand of his enemy, for 
who knows what the day bringeth forth, as it is said: «Rejoice 
not when thine enemy falleth» (Prov. 24. 17). 

Our Rabbins have taught this lesson in the Talmud (T. 
‘Hahobel’): ‘Rather be of the persecuted than of the persecutors; 
for no bird is more pursued than the pigeon and turtle-dove, 
yet the Bible ordained them as proper for the altar: nay, more, 
the Israelites were not commanded to bring, as an offering, of 
those wild beasts that pounce upon and tear their prey, as the 
lion, or young lion, but of the tamer sort, of those harshly 
dealt with, like sheep and oxen’. 


R. Saadya remarks: We see in this world persons persecut- 2 


ing and others persecuted, men of violence and the victims of 
violence, those who rob and those who are robbed. The vio- 
lent and persecuting rejoice, whilst the victims of violence and 
persecution sorrow; and those who are robbed pine away in 
grief; and yet the death of both occurs in like manner, though 
we know that God loves justice, and hates robbery. What is, 
therefore, the clear inference? Our knowledge teaches us that 
God is preparing a place of reward and punishment for both, 
in which the penalty will be exacted from the violent, in pro- 
portion to their sin, and in which the victims of violence will 
enjoy their reward, in proportion to their sorrow. This may 
be proved in any way from the experience of this world. We 
observe the sceptic enjoying himself, whilst he who professes 
the Unity of God is miserable; yet no restraint is placed in 
the way of enjoyment upon the sceptic in consequence of his 
belief, whereas those who profess God’s Unity do not receive 
assistance in consequence of their belief. What does this teach 


us, but that there is a time and place prepared and appointed 
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beyond this world, in which every one will be repaid according 
to his actions! Yet another proof for this statement:—We notice = 
that if a man kills one person, he suffers the penalty of death 
but once, and if he kills ten persons, he suffers the penalty of 
death but once; and so with the adulterer. This point teaches 
us, that the true and righteous Judge is prepared to mete out 
full justice in another place, and this in none other than the 
world to come. It is right, therefore, that every one who is 
persecuted should place his trust in the Creator; as the in- 
cidents in David’s life prove, when, for example, he fled from 
before Absalom, and said: «But Thou, O Lord, art a shield 
about me» (Ps. 3. 3). He should take to heart the subject of 
Jephthah, whose brethren had driven him out, and yet God 
stirred up their hearts that they should come to him in the time of 
their trouble. Thus, too, does the Wise Man advise us that our 
trust should be in God. And the one who so trusts is deserv- 
ing of God’s bounties and kindness, as it is said: «But he that 
trusteth in the Lord, mercy shall compass him about» (ibid. 
32. 10). The man who acts thus, is, indeed, to be looked 
upon as blessed, as it is said: «Blessed is the man who trust- 
eth in the Lord, and whose hope the Lord is» (Jer. 17. 7). 
This habit of trust in God is found in the God-fearing ones, 
«Ye that fear the Lord, trust in the Lord» (Ps. 115. 11); and 
it is this same habit, of such importance in life, which God 
announces to the house of Jacob as theirs at the time of Re- 
demption, as it is said: «Therefore, fear not thou my servant 
Jacob» &c. (Jer. 30.10). Then, again, we have: «He shall not 
be afraid of evil tidings: his heart is fixed, trusting in the Lord» 
(Ps. 112. 7); «When a man’s ways please the Lord, he maketh 
even his enemies to be at peace with him» (Prov. 16. 7). 


ON POVERTY.‏ חצ 


The author says: We should take to heart the fact that our 
Creator, the one who has called us into being, 116 who en- 
riches and impoverishes, has called the poor «my 2002/05 (Exod. 
22.24); and in the same passage it is written, «And it shall. 
come to pass, when he crieth unto me, that I will hear; for 1 
am gracious» (ibid. v.27). It is, therefore, but logical, that 
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only in that case does God listen to the cry of the poor, who 
cry out against the lender for not restoring unto them the pledge, 
when they can be called «my people». Thus you see in the 
case of Elisha, who was unwilling to accept a present at the 


hands of Naaman, and in the case of Elijah, and Samuel of 5 
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Ramah; they all preferred to remain poor, and of the class 
«God’s people». Whereas Gehazi went after Naaman to take a 
present, and on Elisha asking him « Whence comest thou» (II Kings 
5. 25), he replied: «I have taken somewhat of him»,—without 
God’s permission (ibid. ₪. 20). The word used here for «some- 
what» is the same as the word for «dot», because the taking 


= ₪85 a blot on him, in the sense in which Job remarks: «And 


if any thing (blot) hath cleaved to mine hands», (Job 31. 7)— 


without it being the gift of God. The Wise Man says, that he 


only is poor who is displeased with his lot, and whose eye is 
not satisfied. Aristotle says: No man is so poor, as the rich 
man, who thinks himself secure against poverty. And he further 
says: The end of silver and gold is trouble and toil, and the 
end of wisdom is repose and tranquillity. Our Sages say: “The 
man who has sufficient food for to-day, and he asks:—What 
shall I eat to-morrow? belongs to those who are lacking in 


faith’. And as regards the statement in the Talmud Jeru- 


shalmi:—‘All the members of the body depend in a way on the 
heart, while the heart depends on the bag’, this statement points 
figuratively to liberality of heart, bidding man dispense gifts 
liberally to him that hath nought. 

7 4. Saadya (of blessed memory) makes this remark: Although 
we know, by common-sense and by experience, that a man’s 
riches is able to conceal many a blemish, and to appear to 
justify him in his course of lying, and to gain him many 
friends,— whereas a poor man’s learning is despised, and his 
knowledge is actually regarded as folly, nevertheless, riches is 
looked upon as holding the higher place. Even among the 
worldly rewards promised by God to those who serve him, 
occur the words: «And thou shalt lend unto many nations» 
(Deut. 15. 6); and the Wise Man says: «The rich ruleth over 
the poor, and the borrower is servant to the lender» (Prov. 


22. 7). 
- 18* 
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But of a truth riches is good and proper, when it comes to 
man without too much trouble and search, as our Rabbins(!) 
say: «Labour not to become rich» (Prov. 23. 4). He, however, 
who makes up his mind to search after it with all his might, 
will find out, that all day he will be thinking, his spirit will 
become depressed, and his soul worn out, whilst during the 
night he will obtain no sleep; having once set his heart upon 
it, he will become like a dog, which would like to devour every 
one that passeth by, and whose eye is never satisfied. From 
riches arise, too, the cry of the fatherless, and the tear of the 
oppressed, who have no comforter. For the sake of riches, 
the money-grabber makes false entries of dates; for its sake, 
false oaths are: taken; and some even of those who trust in 
their riches, come to forget the Name of their Creator, ac- 
cording to the words: «Neither shall he greatly multiply unto 
himself silver and gold» (Deut. 17.17), lest «thine heart be 
lifted up, and thou forget» (ibid. 8.14). Sometimes it happens, 
that a man is killed, or bound in chains for its sake, as it is 
said: «Riches is kept by the owner thereof to his heart» (Eccles. 
5. 13); «And this also is a grievous evil, that in all points as 
he came, so shall he go» (ibid. v. 16). And should even his 
riches remain with him until the day of his death, he will but 
bear to the grave the iniquity accompanying the money which 
he had acquired through sin, and leave the money itself to his 
heirs. But he who has a delightful and precious soul, (content) 
with that which is prepared for him, and does not eagerly wait 
for riches and greatness, such a one possesses the greatest riches, 
namely, contentment in his lot, as the Sage observes: ‘Every 
well-pleasing man is rich’. He says further:—When what thou 
possessest seems little in thy sight, then remember the trouble 
which thou hast had already, and be satisfied with the ease 
which thou hast now, to which nothing can be equalled, and 
which has no exchange. 

The Sage, also, says: ‘Contentedness which keeps a man from 
humiliation, is better than wealth which leads him to derision’. 


Consequently, poverty and indigence are better than riches. _ 


Money, however, becomes valuable to man, by reason of its 
power to enable him to keep that which God has graciously 
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caused him to possess in a lawful manner, so that he shall not 
lose it, as it is said: «The blessing of the Lord it maketh rich» 
(Prov. 10. 23). The Sage further observes: Poverty has even 
_ a great advantage over riches, for you never see a man rebell- 
ing against the Creator for poverty’s sake, but for the purpose 
of growing rich. Man should not rejoice in the abundance of 
wealth, and mourn when he has little of it; for the end of all 
riches is poverty. Furthermore, Wealth of mind is greater than 
wealth in coin. 

Some people having said to a Sage, ‘So-and-So has made a 
large fortune’, he replied: ‘Let him be sure of getting long 
life in which to spend it’. He, moreover, said: ‘Do not stand 
amazed at the hoarding of wealth, for many men collect it 
in favour of their wives’ paramours’. A rich man once said 
to a Sage: ‘How great is thy poverty!’ whereupon the latter 
replied: ‘If you but understood what poverty meant, you would 
expend your sympathy upon yourself rather than upon me’. 
And he further added: ‘The effect of being satisfied, is to have 
rest; and the fruits of lowliness is love’. 

A stone was found in Rome with the following inscrip- 
tion:—«If you are too well-pleased with this world, the time 
will pass in your attempt to gather wealth, and the result 
will be, that you will gather iniquities for yourself, and for 
your household the pelf; so that when you die, you will carry 
the iniquities to the grave, whilst the money will remain be- 
hind». This, in spirit, is the same as the reply given to Alexander 
by the Gymnosophists, who were in the habit of dwelling in 
caves, concealed from the gaze of man, on the other side of 
* the river of Ethiopia. When he requested them to inform him 
in writing as to their mode of living, they answered him thus:— 
«Why do you think ill of our laws, and mock at our actions? 
We don’t look upon this world as eternal; to us it is but as 
a tent, as a passage leading unto the region which will last, 
the one to which our ancestors have already gone. It is for 
this reason, that we do not trouble to gather riches, and to 
collect money in this transitory world. The fact is, that he 
who gathers substance is the loser, whilst he who is satisfied 
with his stated ration will not be anxious for this withering 
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abode, nor will he spend all his days in sorrow; and as for 
silver and gold, which you men think so much of, it is through 
such possessions that your lives are impure and unclean. Ye 


possessors of wealth, you are too overbearing, and lift your- — 


selves up, in spite of the enormity of your crimes! As for us, 
we have made it a fixed rule, just to keep our body and soul 
together here, by means of our daily portion; more than this, 
we do not seek.» % 

The Sage remarks: The man to whom God has graciously 
given strength, health, and faith, need have no apprehension 
of poverty; for these endowments constitute true wealth. And 
he added: A little is sufficient for the man who expects from 
this world only as much as is necessary for him, The man 
who chooses to adopt this conduct in life will not suffer his 
self-respect and dignity to be tarnished by begging from his 
fellow-creatures, for he will not be able to reinstate these 
characteristics anew, when he has once lost them; whilst he 
who seeks a favour at the hands of a niggardly person, might 
just as well endeavour, to catch fish in a wilderness. 


ON HONOUR.‏ מחט 


It is not hidden from the eyes of the intelligent, that among 
the causes which keep a man from honour are pride and 
haughtiness, qualities which belong to the wicked, as it is said: 
«An high look and a proud heart» (Prov. 21. 4); «The proud 
and haughty man, scorner is his name» (ibid. v. 24). But if 
men make use of honour to keep themselves from sin, and 
from other reprehensible things, then their search after honour 
will be justified, as it is written: «He had riches and honour ~ 
in abundance. And his heart was lifted up in the ways of 
the Lord» (II Chron. 17. 5, 6). So says the Sage: ‘When a 
gracious man attains the position of honour, he will thereby 
be humbled; but the fool will become proud, when he rises to 
distinction’. And he added: ‘Humble thyself, without making 
a fool of thyself; and when thou risest, do not think too much 
of thyself’. Indeed, it is written: «Before honour goeth= hu-. 
mility» (Prov. 15.33). We find it stated, that we ought to | 
give due honour to every great man and ruler, even though he 
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be not one of our people. We learn this from the conduct of 
Moses, our Teacher, (Peace be unto him!) when he said unto 
Pharaoh: «And all these thy servants shall come down unto 
me» (Ex. 11.8), whilst he was well aware that Pharaoh himself 
would rise up and come down, as it is said: «And Pharaoh 
rose up in the night» (ibid. 12.30). So in the case of Elijah. 
He gave Ahab the honour due to him as a king, as it is said: 
«And he girded up his loins, and went before Ahab to the 
entrance of Jezreel» (I Kings 18. 46), running before his chariot, 
so that as a king he should not go unattended. Thus also in 
the instante of the altar which Jeroboam erected, concerning 
which it was said: «And men’s bones shall be burnt upon thee» 
(I Kings 13. 2). No mention was made of the bones of the 
king, although they were also burnt upon it; for this reason, 


in order not to detract from the honour due to a king (II Kings 
23. 15-20; II Chron. 34.5). From the verse in which the 
words occur, “And his hand...... dried up» (ibid. 13. 4), our 


Rabbins infer, that God takes into account the honour of the 
righteous more than his own majesty; for, while Jeroboam was 
burning incense to idols (ibid. ₪. 1) his hand did not dry up; 
whereas, in order to vindicate the honour of the righteous man 
of God, it dried up. Thus, too, did Daniel say to Nebuchad- 
nezzar: «The dream be to them that hate thee» &c. (Dan. 4. 19), 
whilst all the time the whole of the dream referred to himself. 
And so Mishael, Hananiah, and Azariah paid Nebuchadnezzar 
the proper respect in all their utterances; except on the occasion 
upon which he told them to bow down to his image, in which 
case they replied to him:—«We are not careful to answer thee 
in this matter» (Dan. 3. 16); implying, that in this matter, they 
would only reply to him, as they would to any ordinary in- 
dividual. They, accordingly, addressed him without his title 
‘king’, simply saying «O Nebuchadnezzar» (ibid.). 

Our Sages even go further, and say, that a man should make 
an effort to meet royalty, even though they profess a different 
creed, and to pronounce the prescribed benediction, «Blessed 
eee Thou ..... who hast given of Thy Glory to flesh and 
blood». Even God is anxious that they be honoured. They 
are anointed at his command, as the prophet orders Hazael to 
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be anointed king over Syria; and we also find, that God com- 
manded Jehu to bury Jezebel, although she was not of the 
daughters of Israel, saying of her: «Bury her, for she is a 
king’s daughter» (II Kings 9. 34), she being the daughter of 
the Sidonian king. 

We further find, that we should not include under one head 
a man of high position and one of a lower position, whether 
in the case of classes or individuals. Our Rabbins derived 
this lesson from the clause: «Out of the hand of all his enemies, 
and out of the hand of Saul» (II Sam. 22.1), for surely Saul 
was included in the term «his enemies». Likewise they have 
observed the statements: «Nineteen men and Asahel» (II Sam. 
2.30); «Them and Phineas» (Numb. 31.6); «Go view the land, 
even Jericho» (Josh. 2. 1); «Now King Solomon loved many 
strange women, together with the daughter of Pharoah» (I Kings 
11. 1); surely, she was also «a strange woman». And while 
dwelling upon the verse: «The Lord sent Jerubbaal, and Bedan, 
and Jephthah, and Samuel» (ISam.12.11), in conjunction with 
verse 6, the Rabbins notice, that Scripture names these three 
less important men in company with three of greater importance, 
viz:—Moses, Aaron, and Samuel; and they deduce, from this 
juxtaposition, the maxim, that we should give due honour to 
anyone to whom God delegates authority. They have a saying 
accordingly: ‘Jephthah in his generation is as Samuel in his 
generation’. 

Yet the Wise Man says: «Put not thyself forward in the 
presence of the king, and stand not in the place of great men» 
(Prov. 25. 6); «For better is it that it be said unto thee, Come 
up hither, than that thou shouldst be put lower» (ibid. ₪. 7). 


And since our Sages have said: ‘Humble thyself, in order that ~ 


thou mayest be exalted, for we have not the power of ourselves 
to assume greatness’, they lay it to the prophet Samuel’s charge, 
that he made use of the expression «I am the seer» (I Sam. 
9. 19); and they say, that, in consequence thereof, he erred 
on the occasion upon which he went to the sons-of Jesse, 
in order to select a king from among their number. It was 


then that God said to him: «Look not on his countenance > 


for the Lord seeth not as a man seeth» (I Sam. 16. 7).‏ ה 
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According to our Sages, there was a sharp rebuke in these 
words, as much as to say:—Although thou callest thyself «the 
seer», I will shew thee that thou «seest» not. Again, our 


-Rabbins ask: ‘Who is honoured?’ and they answer, ‘He who 


honours his fellow-creatures’, as it is said: «For them that honour 
me, I will honour». 

And in the «Book on Morals» we meet with the following 
expression:—Men will honour thee; if they honour thee on 
account of riches or position, let it not be agreeable to thee; 
for such honour will turn, as they turn away: but let it be 
acceptable to thee, if they honour thee on account of wisdom, 
or on account of moral character, or on account of religious 
fervour. It is further stated:—Among those who should 
command our sympathy, we might mention the man of dis- 
tinction who receives scant consideration, the man of wealth 
who has become poor, and the man of learning whose lot 
happens to fall among a set of fools. And again: There are 
four things in life, with regard to which it may be said, that unless 
8 man makes them his constant rule, he deserves no praise, viz:— 
to honour his guests; to honour the learned man from whom he 
has learned wisdom; to rise from his place in the presence of 
his father; and to look after his own carriage, even though he 
may have a hundred servants at his command. Again: Who is 
honoured by the Creator? He who is grateful for benefits re- 
ceived, and patiently bears the troubles that come upon him. 
And the author, further, adds: He who shows respect to his 
teacher, and does not receive from him the same in return, 
might as well leave him. 

And the Wise man said to his son: Understand that the 
sensible man will respect himself, and respect his fellow-man; 
he will show respect to his family, to his children, and his 
household generally. Again: If a poor man be sensible, when 
he has to address a petition to the king, he will take his seat 
among the influential ones; and then people will think much of 
him, whilst his friends will be flattered by his conduct; for the 
fool, though missing, will not be missed, nor will he ever be hon- 
oured. He continued: When you intend to associate with people, 
associate with such, who, in return for the respect which you 
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show them, will show you respect; who will take your part, 
should you make a slip, and who will bear with you should 
you lose your temper. 

The philosopher says: Honour the man from whom you 
wish to receive honour, and attach yourself to the man who 
is little in his own eyes; for he who thinks little of himself is 
sure to be honoured in the sight of mankind. Man should, 
however, beware in the exercise of this quality, against hum- 
bling himself to a wicked person; for it is of such that Scrip- 
ture says: «As a troubled fountain and a corrupted spring, so 
is a righteous man that giveth way before the wicked» (Prov. 
25. 26). 

What the intelligent man has to recognise is, that humility 
and lowliness stand highest among good qualities. Some of 
the prophets, who are renowned for their good qualities, speak 
of themselves as «but dust and ashes» (Gen. 18. 27); as a 
«worm» (Ps. 22.7); as a «flea» (I Sam. 24. 13). Such and 
similar qualities, which cause a man to think little of himself, 
lead ultimately to honour. A case in point is the conduct of 
the third captain «who besought Elijah», employing agreeable 
expressions, when he said: «I pray thee, let my life, and the 
life of these fifty thy servants, be precious in thy sight» (I Kings 
1. 13), seeing that the fate of the first captains did not befall 
him, inasmuch as he who humbles himself will ultimately attain 
to honour. Though there be no direct proof, yet there is some 
hint to this effect even in the Pentateuch; as when God says 
unto Moses: «Go, get thee down, and thou shalt come up» 
(Ex. 19. 24). 

In the «Ethics of Aristotle», too, we find, that he wrote to 
Alexander thus:—In dealing with men, treat the higher classes 
gently and respectfully, and the lower by a process of sub- 
ordination; for you will win the higher class, if you give them 
the respect due to them, whilst there’s no dealing with the 
ignorant, except by keeping them in a state of degradation and 
subjection. 

It is stated, 6. ₪. in the case of Saul, that when required te 
be initiated into his position as king before the people, «he 
had hidden himself among the stuff» (I Sam. 10. 22), just as 
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when on the way, returning from seeking his father’s asses, «of 
the matter of the kingdom, he told him not» (ibid. v.16). The 
same modesty characterised Jephthah, and the same spirit we 
find in David; and yet these very characteristics led them per- 
force to honour. 


IX. ON CONVERSATION. 


We should honour our Creator in every deed and word, even 
in listening with the ear, when we hear Him spoken of, as we 
observe in the history of Ehud, who at first, in addressing the king 
of Moab: «I have a secret errand unto thee, O king» (Jud. 3. 19), 
did not cause him to move or stir on that account; whilst, when 
he continued the message, saying: 61 have a message from 
God unto thee» (ibid. v. 20), we read:—«And he arose out of 
his seat» (ibid.). If Eglon acted thus, how much more then 
should every God-fearing man act in this manner! 

It is a matter of etiquette, besides, that one who speaks in an 
assembly of men should rise, and make his voice heard. Thus, 
in the case of David, the Bible tells us: «Then David the king 
stood up upon his feet, and said, Hear me, my brethren, and my 
people» (I Chron. 28. 2). Of Solomon it says: «And the king 
stood by the pillar» (II Kings 23. 3); of Ezra, «And Ezra the 
scribe stood upon a pulpit» (Neh. 8. 4); of Job, «I stand up 
in the assembly, and cry for help» (Job 30. 28). 

The author remarks: No wise man who is present at a meet- 
ing of the people, and hears some one utter a base report, 
should think of publishing the name of the informant; in spite 
of the fact, that our Sages have a saying, ‘Whatever is spoken 
in the presence of three, cannot be called slander’, He, how- 
ever, who tells something pleasant, should have his name 
published, so that he might find favour with the audience. We 
have proofs for this in Scripture. It is said: «They said one 
to another, Behold this dreamer cometh; come now, there- 
fore, and let us slay him» (Gen. 37. 19, 20). The Text does 
not publish who said these words, and to whom they were 
said, so as not to proclaim their disgraceful conduct. On the 
other hand, it mentions by name Reuben, who said: «Let us 
not take his life» (ibid. 38. 21); and it mentions Judah by name, 
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as he said: «What profit is it if we slay our brother?» (ibid. 
37- 26) ; for in the publication of good tidings, there is reward. 
So in the case of David; when he said to Saul: «This day 
thine eyes have seen how that the Lord hath delivered thee 
to-day into mine hand...... and some one bade me kill thee, 
but (mine eye) spared thee» (I Sam. 24.11), David does not 
mention who gave him the advice. Again he says: «But those 
that seek my soul, to destroy it» &c. (Ps. 63. 9). 

A man is only permitted to mention the name of a fellow- 
creature who has deserved well, when he has the intention that 
those who hear of his friend’s action should speak of him to his 
benefit. But if he publishes his name for the express purpose 
of their ridiculing him, it is certainly prohibited. This is as 
our Sages observe: ‘A man should refrain from sounding the 
praises of his fellow, lest his praising of him might lead to his 
disparagement’; consequently, we should not praise a man in 
such a way, that praise may lead to blame. Thus the Bible 
teaches: «The words of a wise man’s mouth are gracious, but 
the lips of a fool will swallow up himself» (Eccles. 10. 12); 
«The tongue of the righteous is as choice silver» (Prov. 10. 20). 

And our Sages remark: From the words of Scripture, which 
cast blame upon the children of Jacob, we may infer their 
praise; as it is said: «And they could not speak peaceably 
unto him» (Gen. 37. 4), 1. 6. they did not speak one thing with 
their lips, and harbour a different thought in their heart; for 
this is the way of the hypocrite, hypocrisy being one of the 
roots of wickedness; once let such roots be firmly fixed in the 
heart, and the branches thereof will be sure to appear upon 
the tongue. But the philosopher says: ‘He who decks himself 
with borrowed plumes, is bound to be discovered, when sifting 
evidence comes to be applied; just as a man who dyes his 
grey hairs is exposed when his hair grows again’. 

Our Sages continue: ‘We may deviate somewhat from the 
truth, when the interests of peace are at stake; as it is.written: 
«Thy father did command before he died» (Gen. 50. 16), - 


we do not find that he did so command’, at 


We can even adduce a proof from Scripture in favour. of 
flattery; as it says: «Thus saith thy brother Israel» (Numb. 
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20.14). Some, moreover, say, that we are permitted to flatter 
or deal falsely with the wicked in this world, Thus we find 
in the Book of Esther; where it is said, that Esther invited 
Haman with the express intention of discovering a stumbling- 
block for him. 

The Sage says: Conversation (Z¢. ‘speech’) may be charac- 
terised as of four different kinds:—/irs¢, Such as is useful for 
the moment, yet there is some fear as regards its effect; it is 
more profitable to leave such alone. Second, Such as is neither 
useful for the moment, nor offers cause of fear regarding its 
effect; don’t indulge in it, and you will save yourself many a 
burden. 7/6, Such as is useless for the moment, and may 
have fearful consequences; in fact, it is dangerous in character. 
Fourth, Sach as is useful for the time being, and full of promise 
for the future. Of this last sort, let your conversation be; as 
for the other three, they are useless. 

The author says: I earnestly endeavoured to investigate the truth 
of the matter, and the root of the subject of speech; and, studying 
the words of the prophets, I came to the conclusion, that we 
should not hold a man guilty, who deviates somewhat from the 
truth for the purpose of obtaining favour, provided that his faith 
be not thereby impaired, or be altogether lost by reason of this 
thing. For we find that the prophets were sometimes led that way, 
when not prophesying. Our forefather Abraham e. g. said to 
his lads: «We will worship, and come again unto you» (Gen. 
22.5); though he had no intention whatsoever of his son return- 
ing with him. Then, again, he said: «She is my sister» (ibid. 
20.2). Jacob 6. ₪. said to his father: «I am Esau, thy first- 
born» (ibid. 27. 19); for, according to the literal meaning, the 
interpretation of these words is not as many would have us 
believe. And again he said: «Until I come unto my lord unto 
Seir» (ibid. 33.14). Now we find it stated that these were pro- 
phets, for the Wise Man (David) sings: «And do my prophets 
no harm» (I Chron. 16. 22; Ps. 105.15); or again, «Now there- 
fore restore the man’s wife, for he is a prophet» (Gen. 20. 7). 
As regards David, of whom it is written, «The spirit of the 
Lord spake by me» (II Sam. 23.2), he wilfully made a muddle 
of his speech, when he addressed Ahimelech, saying: «The 
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king hath commanded me a business» (I Sam. 21. 2; wide the 
whole passage). He changed his very appearance, in order to 
save himself, as it is said: «And let his spittle fall down upon 
his beard» (ibid. v. 14). Then we find that the prophet, whom 
David had asked whether he might build the house, replied: 
«Go, do all that is in thine heart, for the Lord is with thee» 
(II Sam. 7. 3); and afterwards he told him that he should not 
build. In like manner, Elisha said to Hazael: «Go, say unto 
him, thou mayest certainly recover: howbeit the Lord hath 
shewed me that he shall surely die» (II Kings 8.10). We 
might, however, explain the words «thou mayest certainly re- 
cover» as referring to Hazael, and «the Lord hath shewed me 
that he shall surely die» as referring to the king. Or we might 
explain it thus:—«Thou shalt surely recover» from this sickness, 
but «the Lord hath shewed me» that he will be slain; for 
Hazael did really kill him, by placing a thick cloth over his 
face (ibid. v. 15). Then we have Jeremiah telling the princes 
everything that King Zedekiah had commanded him to say, as it 
is written: «He told them according to all these words that the 
king had commanded» (Jer. 38. 27), while the context shows the 
words to have been false. And Micaiah at first spoke falsely, utter- 
ing a sort of hopeless prayer, as the false prophets did: «Go 
up and prosper» (I Kings 22.15), until in the end the king 
made him swear ‘by the name of the Lord’ that he would 
‘only speak the truth’ (ibid. v.16). And we have Daniel saying 
to Nebuchadnezzar: «The dream be to them that hate thee» 
(Dan. 4. 16 [19]), though the dream had reference to himself. 

Now I dwelt on this theme for a long time, until I des- 
paired of ever being able to fathom such points as the follow- 
ing:—Abraham saying: «And we will worship, and come again 
unto you» (Gen. 22.5); the reply to David: «Go, do all that 
is in thine heart» (II Sam. 7. 3); the utterance of Jacob: «If 
he come»(?), whereas Joseph, his son, was hidden from him 
through length of time. Even Elisha said: «And the Lord- 
hath hid it from me» (II Kings 4. 27), when Gehazi drew near 
to thrust the woman away. Nor could Isaac distinguish be- 
tween Jacob and Esau; Moses was in doubt how to deal with 
the one who gathered. sticks on the Sabbath (Numb. 15. 32), 
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and how to act with regard to the daughters of Zelophehad 
. ibid. 27. :--5(. And if such failings and shortcomings were 
‘manifest in the case of the great men referred to, how shall 
> ₪6 find fault with the meaner class belonging to the rest of 
_ mankind! 1 was troubled concerning the explanation of it all, 
until I found in the «Book on Faith», composed by R. Saadya, 
_ that God created the prophets prone to failings, frail like 
ourselves, and performing actions similar to ours, for the purpose 
of demonstrating to us, that when they act in any uncommon 
way, they do so by virtue of some power not their own; and that 
when they perform some wondrous action, we are to under- 
stand that it is with them as it is with us, namely, that we are 
too feeble of ourselves to perform them; and then we shall 
duly arrive at the conviction, that it is the action of the Creator. 
For this reason, the Holy One, blessed be He, has put all men, 
both prophets and others, in respect of their life and their 
death, upon one and the same footing, so that people should 
not say of them that they are not mortal as we are, but that 
they live for ever by methods different from those of our own 
natures, and that perchance all those signs which they per- 
formed were but their ordinary course of action. By Heaven’s 
decree, they eat, and drink, and marry as we do, thus ex- 
cluding any suspicion from our hearts as to their actions; they 
were created just as other people, affected by riches and 
poverty, by things hidden and revealed. 

[About four pages or leaves are missing here, part of the Chapter 
on ‘Conversation’ and part of that on ‘Grades’. I commence in 
the middle of the Chapter.| 


(X. GRADES.) 


Further, he said: There are four sins which can only be 
forgiven after punishment has been exacted, that is to say, in 
this world. /irst, False-swearing, concerning which it is written: 
«For the Lord will not hold him guiltless, that taketh His name 
in vain» (Ex. 20. 7). Second, The shedding of innocent blood, 

as it is written: «And I will cleanse their blood that I have 
not cleansed» (Joel 3. 21); and again concerning Manasseh: 
«And also for the innocent blood which he shed; for he filled 
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Jerusalem with innocent blood, and the Lord would not pardon» 
(II Kings 24. 4). Zhird, Committing adultery with the wife of 
one’s neighbour, as it is said: «So he that goeth in unto his 
neighbour’s wife, whosoever toucheth her shall not be unpunish- 
ed» (Prov. 6. 29). /ourth, The giving of false evidence, as it 
is said: «A false witness shall not be unpunished» (ibid. 19. 9). 

As regards 61686 sins, if the one who commits them repent, 
he will be punished here in this world, in accordance with the 
words: «He shall not be unpunished»; but he will thereby be 
delivered in after-life from the punishment of Gehinnom. 

With reference to sins, the atonement for which depends upon 
one’s fellow-man, e. g. smiting or blaspheming another, as soon 
as his fellow-man pardons the offence, he is forgiven, as we 
find in the case of Joseph’s brethren. 

Again: He who has deserved well in one of the following 
three respects will receive his reward in this world, although 
he may have denied the fundamental principles of his faith. 
First, He who honours his: parents; concerning which act it is 
said, «That thy days may be long» (Ex. 20. 12); Second, He who 
takes compassion upon God’s creatures; for even the act of 
sending away the dam from the nest, which has the ap- 
pearance of an act of kindness, carries the blessing: «That it 
may be well with thee, and that thou mayest prolong thy days» 
(Deut. 22. 7(; Zhird, He who deals honestly in his business 
transactions, as it is said: «A perfect and just weight shalt thou 
have, that thy days may be long» (Deut.25.15). These three 
modes of action will produce satisfaction of mind, and their 
meet reward in this world, even though those who exercise them 
deny the fundamental principles of their faith. There are again 
admonitions to which there is attached the expression:—«It shall 
be a sin in thee»; such as:—Delay in paying a vow, and refus- 
ing to lend to one’s neighbour (Deut. 23. 22 and 24. 15). Never- 
theless, we cannot say that they are not to be atoned for 
without punishment, similar to those concerning which the ex- 
pression is used «He shall not be guiltless». ; 

Observe, now, that Repentance may be of five different 
grades, each being higher in importance than the other. a 

First, He who repents in the days of his youth, whilst he 


5 


10 


15 


20 


2 


Leas 


2 
wn 


Io 


- 


5 


20 


— 989 — 


is still in his bloom, strength, and power, whilst he has it in 
his hands to commit the sin, and wickedness is thrown in his 
way, so that he can gratify his desire; and the opportunities 
are there, as when he was accustomed to sin. This is the 
highest degree in repentance, concerning which it is said: «Cast 
away from you all your transgressions, wherein ye have trans- 
gressed, and make you a new heart and a new spirit» (Ezek. 
18.31) ..... «Wherefore turn yourselves, and live ye» (ibid. 
v. 32); as much as to say:—Make /or yourself a new heart, do 


not have one that has been made new of itself on account of 


old age, when it has no longer the power to commit sin. 

Second, He who repents in the time of his old age, when he 
has no longer the power to sin; when he lives amid surround- 
ings different from the haunts in which he was wont to commit 
transgression, when even the desires of his inclination have no 
more the upper hand within him; in reference to such a man 
it is said: «Turn ye unto him from whom ye have deeply 
revolted, O Israel» (Is. 31. 6). 

Third, One who does not repent, until he has been called 
to account by severe reproof in the midst of a mighty assembly, 
and has been threatened by them with the fearful prospect of 
death and ‘excision’, as is related concerning the men of Nineveh: 
«Yet forty days, and Nineveh shall be overthrown» (Jonah 3. 4). 

Fourth, One who does not repent, until some part of the 
punishment sent by Heaven has come upon him, as it is said: 
«Turn again unto the Lord ...... that he may return to the 
remnant» (II Chron. 30. 6). 

_ Fifth, One who does not repent, until the hour when the 
breath of life is about to leave the body; when he is afraid, 


and says: ‘Woe unto me, for I have sinned!’ Even for such : 


a person there is forgiveness, for it is said of him: «His soul 
draweth near unto the grave» ........ «He prayeth unto 
God and He is favourable unto him» (Job 33. 22, 26). And 
our Rabbins, accordingly, were in the habit of saying to a 
man on the point of death, ‘Confess yourself’! and he began: 
T have sinned, I have committed iniquity, I have transgressed. 
May my death be an atonement for all my sins!’ 


Having now explained these various grades of repentance, 
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I shall just refer to the one grade of the Almighty Mercy of 
the One and only God, evidenced as it is in three character- 
istics; (1) that He is willing to receive the prayers of the | 
penitent, as it is said: «And let him return unto the Lord, 
and He will have mercy upon him» (Is. 55. 7); (2) that He 
answers, in the time of trouble, even those who do not repent, 
as it is said: «In wrath remember mercy» (Hab. 3. 2); and 
(3) that He has mercy upon those whose bad and good 
qualities are equally balanced, even upon those who have no 
merit whatsoever, and whose hearts are not steadfast, as it is 
said: «Gracious is the Lord and righteous» (Ps. 116. 5). | 
I shall now explain what R. 588078, the Gaon, has written 
in his «Book on Faith», concerning the reasons why God is 
«long-suffering» towards the wicked in this world. He gives 
six reasons. (1) God is «long-suffering», because He knows 
that ultimately this wicked one will repent. This was the case 
with Menasseh, who was spared for 22 years until he repented, 
though his repentance was not of the perfect sort. (2) God 
is «long-suffering», knowing, as he does, that from the wicked 
person an upright son will spring. This was so with Ahaz, who 
begat Hezekiah; and with Amon, who begat Josiah. > All the 
bounties which God permits such a wicked person to enjoy is 
a sort of trust in his hands, until the time that He gives him 
a wise son, as it is said: «He (the wicked) may prepare it, 
but the just shall put it on» (Job 27. 17); «To the sinner he 
giveth travail, to gather and to heap up, that he may give to 
him that is good before God» (Eccles. 2. 26). (3) To some 
God exhibits his attribute «long-suffering», and they enjoy a 
pleasant life for a time, for the purpose of paying them their 
reward here in this world, for the little good which they have 
done. Thus does Targum-Onkelos paraphrase the verse: «He 
repayeth them that hate him to their face, to destroy them» 
(Deut. 7. 10). He renders it:—He repays in this life those that 
hate God, for the good which they may have performed, in 
order that He may destroy them (sc. «in the next world»). 
(4) God is «long-suffering» to some, when He wishes to make 
them the instruments of punishment upon those who קמ‎ 
Him; just as Sennacherib was tolerated, in order that the Ten 
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Tribes might be carried into exile; and Nebuchadnezzar, in 
order that Jerusalem might be destroyed. Of course, God 
ultimately inflicts punishment upon these instruments of His 
vengeance, as is shown in the chapter of Isaiah in which the 
words occur: «I will send him against a profane nation» (Is. 
10. 6). (5) God is «long-suffering» to some, to allow them 
to be witnesses of God’s punishment upon their wealth, their 
children, or their friends; just as He delivered Pharaoh from 
all the plagues, in order to show him the punishment of his 
people and his country, and His own power at the sea. (6) God 
is «long-suffering» at the intercession of a righteous person, as 
it is said of Lot: «See I have accepted thee» (Gen. 19. 21); 
again, «Were it not that I regard the presence of Jehoshaphat» 
(iI Kings 3. 14). The above I have understood from the «Book 
on Faith». 

In the work called «Duties of the Heart», I have found 
the causes stated, in consequence of which the righteous suffer 
trials in this world. They are five, varying in degree. 7% 
A righteous man may be punished with trials for slight offences 
(for there is no man altogether free from sin), and receives 
his sentence in this world, so that immediately he dies, he 
may be deemed worthy of enjoying the light of everlasting 
life; as it is said: «Behold the righteous shall be recompensed 
in the earth, how much more the wicked and the sinner» (Prov. 
11. 31). And so we find in the case of Moses and Aaron. 
They committed a sin; and by not being deemed worthy to 
enter the promised land, they expiated their guilt by punishment 
in this world, as it is said: «Because ye believed not in me» &c. 
(Numb. 20. 12). Second, Trials are inflicted upon the righteous 


to prove him, and increase his reward in the future world, as 3 


it is said: «To do thee good at thy latter end» (Deut. 8. 16). 
The righteous may be punished for no iniquity of theirs, just 
as babes suffer through no sin of their own. The inevitable 
conclusion is, that they will enjoy happiness to compensate for 
their troubles, which, like medicinal drugs, are bitter to the taste, 
yet are efficacious in removing sickness and pain. In this sense 
the Bible says: «And thou shalt consider in thine heart, that 


as a man chasteneth his son, so the Lord thy God chasteneth 
19* 
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thee» (Deut. 8. 5); «For whom the Lord loveth He reproveth» 
(Prov. 3. 12). In this spirit Moses and Aaron were punished. 
Third, A righteous man may be punished, without having com- 
mitted sin, so that his righteousness may be proved to the 
world, by evidencing how much he can endure with a cheerful 
heart, out of love for His Creator, thus testifying that God had. 
not chosen him without just cause, as we find in the case of 
Job. Fourth, A righteous man may be punished for the sins 
of his contemporaries, as it is said: «Surely He hath borne our 
griefs» &c. (Is. 53. 4). Fifth, A righteous man may be punished 
for having observed the wickedness of sinners, which he had 
the power of preventing, and yet failed to do so, as is shown 
in the instance of Eli in his attitude towards his own sons: 
«He restrained them not» (I Sam. 3. 13). 

Now the object of all punishment is, that a man may scru- 
tinise his actions, and be penitent. But in studying the Sacred 
Text, we find this:—that if the one who is punished enquires 
of God, why He had stricken him, it is not God’s way to give 
him any satisfaction on this point. We observe that Moses 
asked: «Wherefore hast thou evil entreated thy servant» (Numb. 
II. I1), yet no reply was vouchsafed him; and Job exclaimed: 
«Shew me wherefore thou contendest with me» (Job to. 2). 
Nevertheless, there is an advantage in this denial on the part 
of God. He is unwilling to reply to such questions, so that 
the righteousness of the righteous should not be lowered in 
the estimation of others, who would then be ready to say, 
«Ah! the righteous man has faith in God, and cheerfully re- 
ceives the trials He sends, simply because God informed him 
that he will once receive a reward for bearing them.» It is, 
moreover, possible, that he may be suffering for no iniquity 
whatsoever, as we explained above, under the second head. 

Now if a man says: «I see a number of righteous people, 
who can only obtain their daily bread by dint of great labour 
and toil, while many a sinner obtains his livelihood with ease 
and without any toil,» I answer: This is a question ‘as old as 
the prophets. For Moses, our Teacher, asked: «Shew me now 
thy ways» (Ex. 33.13), probably meaning, «Why do the right- 
eous suffer in this world, and the wicked inherit the land?» 
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Jeremiah asks: «Wherefore doth the way of the wicked prosper? 
(Jer. 12.1). Job asks: «Wherefore do the wicked live?» (Job 
21. 7). Habakkuk enquires: «Wherefore lookest thou upon 
them that deal treacherously, and holdeth thy peace, when the 
wicked swalloweth up the man that is more righteous?» (Hab. 
1.13). And the last of the prophets exclaims: «Yea, they tempt 
God, and are delivered» (Mal. 3. 15). 

To none of these did God deign to reply; yet we know, 
that «As for the Rock, His work is perfect» (Deut. 32.4), and 
he who takes to heart the causes of suffering which I have 
enumerated above, will easily gather the reply to such questions. 
As for the question put by Jeremiah, R. Saadya explains, that 
he did not ask why God was long-suffering to the wicked, but 
he wished to be enlightened, under which of the heads, as ex- 
plained above, did God tolerate the wicked; and to this God 
replied, He did so, in order to make their future punishment 
all the greater, as it is explained in the context:—«How long 
shall the land mourn...... for the wickedness of them that 
dwell therein?» (Jer. 12. 4) meaning, that contrary to right- 
eousness, they had suffered their desires to override their com- 
mon-sense. The Sage, indeed, says: You will not attain that 
which you desire, until you have borne that which you hate; 
and you will not escape what you hate, until you have first 
despised and contemned what you like. 

He who understands the meaning of his ‘latter end’, will 
strengthen himself in his faith, and remove lust from his heart, 
and his honour will be sure to follow in time to come. Give 
ear to my words, O ye princes, and ye, men of understanding, 
understand me! I have written this Chapter on ‘Grades’ for your 
sakes. 

Now it has occurred to me to give an abstract of the thirteen 
sections which R. Saadya has written in detail. These are the 
thirteen things which are made the objects of life by the various 
classes of mankind, and it is because of their devotion to them 
that they disregard (Zt. ‘cast behind their backs’) the disgrace 
and blemish which often attach to them. (1) Contempt for the 
world, and avoiding a fixed abode (or «social life»). (2) Eating, 
drinking, and pleasuring. (3) Love of sensual pleasures. (4) De- 
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lighting in the affection of one’s fellow-creatures. (5) The love 
of amassing wealth. (6) The desire to have many children. 
(7) The love of cultivating the soil, and building. (8) The love 
of longevity. (9) Pursuit after greatness. (10) The love of 
revenge upon one’s enemies. (11) The love of learning and 
prudence. (12) The uninterrupted service of God. (13) The 
love of rest and repose. 

(1) Contempt for the world. Many men say, that it is our 
duty to bewail this world, as it is an empty and perishable 
world; it is full of vicissitudes for many, and does not remain 
in man’s hands; for, while a man is at rest and at his ease, 
peaceful, flourishing, and joyful, his rejoicing is turned into 
mourning, his honour into disgrace, and his riches into poverty. 
Thus does Job bewail him, «Whose confidence shall break in 
sunder, and whose trust is a spider’s web. He shall lean upon 
his house, but it shall not stand; he shall hold fast thereby, 
but it shall not endure» (Job 8.14,15). Besides, all men’s days 
are passed in lying and fraud, in oppression and frowardness; 
and it is for these reasons that some people say, that it is proper 
to despise the world, and to live on, without building houses, 
or planting vineyards, or marrying and begetting children; but that 
we should rather make the mountain and the forest our dwelling- 
places, living on green herbs and grasses, until the day of death. 

When I examined these statements, I found, that although - 
their way of stating the case had an element of truth in it, they 
had yet strayed from the right path, and forsaken the proper 
course. For what they desired to do was, to give up a settled 
life altogether, and to keep aloof from marriage, so as not to 
have children. Now, if this had been the desirable course for 
man, surely God would have commanded that it should be so, 
and that everybody should act in such a manner. He, however, 
saw, that if this were the case, the name of man would cease 
to exist, and the world become a waste; man’s intellect would 
become blunted, and would change into the instinct of brutes, 
or he would altogether lose his reason; and, owing to the lack 
of good food,*he would be seized with fits of melancholy, and 
other diseases would afflict him, so that he would at length die 
in bitterness of soul. 


on 


וש 


° 


ג 


to 


63 


- 


5 


20 


30 


— 295 — 


The golden mean is, to despise the things of this world on 
occasions when it is proper to despise them. For instance, 
when a man sees before him some fine dainty food, and he 
remembers that the Law has forbidden him to partake thereof, 
then such food should appear in his eyes as abhorrent and 
defiled. When he sees a beautiful woman, and she is prohib- 
ited to him, let him keep at a distance from her; and so with 
money which is not his, let him fly from it, and not touch it 
with the idea of stealing it. In fine, let a man in all things 
ever place the fear of God before his eyes, as it is written: 
«In all thy ways acknowledge Him, and He shall direct thy 
paths» (Prov. 3. 6). 

(2) Eating, drinking and pleasuring. Some people say, that 
it is right for man to occupy himself with eating, drinking, and 
enjoyment, for these keep body and soul together. For when 
a man afflicts himself by fasting, his heart becomes weak, his 
strength fails, the light of his eyes becomes dim, and he becomes 
hard of hearing. We observe, moreover, that all great cities 
are situated beside rivers, and in the proximity of spots fit for 
sowing and planting, the object being, to provide for man’s 
food and pleasures, as it is written: «And He shall bless thy 
bread and thy water;» (Ex. 23. 25); «And ye shall eat your 
fill» (Lev. 25. 19). 

When I examined their contention, I found, that they had 
gone wrong, inasmuch as they looked at the advantages, and 
overlooked the positive harm in these things. For by over- 
indulgence in food and drink, the blood increases in the body, 


- illness ensues, and the general system becomes weak; moreover, 


a man becomes like a dog which is never satiated, and in conse- 
quence of his foul throat, he becomes disgusting to everyone, and 
being subject to diarrhoea, his body becomes like a sieve. Con- 
cerning such a person it is said: «For all tables are full of 
vomit and filthiness, so that there is no place» (Is. 28. 8); indeed, 
there is no place in his stomach to hold what he devours. 
Then we have to consider, that through much eating and 
drinking, a man neglects the teachings of the Law of God, as 
it is said: «According to their pasture, so were they filled; they 
were filled, and their heart was exalted; therefore have they 
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forgotten Me» (Hos. 13.6); or again, «But Jeshurun waxed fat, 
and kicked» (Deut. 32. 15); (and concerning wine-bibbers) 
«Whosoever erreth thereby is not wise» (Prov. 20. 1); «Who 
hath woe? who hath sorrow? ...... they that tarry long at 
the wine» (Prov. 23. 29, 30). 

The golden mean is, that a man should eat and drink little, 
and in moderation, -in quantities sufficient to maintain his life, 
as it is said: «The righteous eateth to the satisfying of his soul» 
(Prov. 13. 25); «Hast thou found honey, eat so much as is 
sufficient for thee» (ibid. 25. 16). 

(3) Zhe love of sensual pleasures. Many have thought 15 
to occupy themselves in this manner, because they say, that 
the pleasure to be derived from their indulgence is most agree- 
able, adding to the enjoyments of life, removing the heaviness 
felt in the head and brain, and making man bright and in- 
telligent. 

When I tested their arguments, I found them erroneous; for, 
such pleasures cause dimness of the sight, and trembling of the 
loins, and destroy true ambition and physical strength. For 
these reasons, Solomon warned us: «Give not thy strength unto 
women» (ibid. 31. 3). Through such indulgence a man’s heart 
becomes excited (or «divided»), as it is said: «Whoredom, 
wine, and new wine take away the understanding» (Hos. 4. 11). 
Whosoever gives way to it, will be unable to quench the flame 
of his fire; his learning will become brutish, his action will be 
despicable and abhorrent, and his disgrace will not be blot- 
ted out. 

The golden mean is, to indulge in this pleasure moderately 
and at stated intervals, with the object of having offspring by 
one’s lawful and wedded wife. 

(4) Delighting in the affection of one’s fellow-creatures. If we 
observe mankind, we shall find, that many human beings place 
love above all other considerations; for they hold, that it 
alleviates and rejoices the soul, gladdens the heart, and brightens 
the appearance. It seems to me, however, that those.who say 
so are foolish and make a mistake, for the only love and 
affection we should have, ought to be bestowed upon the partner 
in life that has fallen to our lot. 
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This is what R. Solomon Ibn Gabirol says in his «Book on 
Morals», Upon seven things a man may expend his affection: — 
(1) Upon the service of God, as it is said: «And thou shalt 
love the Lord thy God» (Deut. 6. 4); (2) his own soul, as it 
is said: «For he loved him as he loved his own soul» (Sam. 
20.17); (3) his relatives, as it is said: «Now Israel loved 
Joseph» (Gen. 37.3); (4) his friends, as it is said in the case 
of Jonathan: «Thy love to me was wonderful» (II Sam. 1. 26); 
(5) his native land, as it is said: «But I will depart to mine 
own land» (Numb. 10. 30); (6) the wife of one’s youth, as it 
is said: «As a loving hind and a pleasant doe» &c. (Prov. 
5-19); and (7) upon wisdom, as it is said: « Whoso loveth 
wisdom rejoiceth his father» (ibid. 29. 3). 

(5) Zhe amassing of wealth. Man says:—«How good a thing 
it is in this world to toil in gathering riches! for it is said, 
that «Money answereth all things» (Eccles. 10.19); by its means, 
a man rises and gets into power, and receives honours, as it 
is said: «Many will intreat the favour of the prince» (Prov. 
19. 6); «The rich hath many friends» (ibid, 14. 20). 

Upon examination we shall find that their utterances are not 
true; for «He that loveth silver will not be satisfied with silver» 
(Eccles. 5. 10). All his days will be spent in pain, his heart 
will not be at ease, for fear of losing the wealth which he has 
gathered. Riches, indeed, very. often proves the means of ruin 
to its possessor. 

The golden mean is, that a man should strive in moderation 
to obtain it, in proportion to the wants of his household; and 
he should cheerfully enjoy that which his Creator has graciously 
bestowed upon him, for it is «the Lord’s blessing which maketh 
rich», 

(6) Zhe desire to have children. Many say: «How good is it 
to have many children, for they are life’s pleasures, and the 
delight of the eyes! It is through them that kindness and pity 
exist; through them that the name and remembrance of man 
endure; in them parents may find their support during old age. 

But I say, What is the use of a child that is a source of 
fear and shame to its parents? Better that it had never been 
born. 16 is true, that «a wise son maketh a father glad», and 
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is «a crown of glory» to his parents and family; concerning 
him it is said: «Lo, children are an heritage of the Lord, and 
the fruit of the womb is his reward» (Ps. 127. 3). 

(7) The love of cultivating the soil &c. See how many men 
there are, whose whole heart is devoted to the thought, how 
to engage in cultivating the earth, in building houses, in planting 
vineyards, and in.rebuilding the waste places. I considered the 
subject, and find it all vanity. For who can tell whether his 
son will inherit it; perchance, a man who has not laboured. 
upon it, will inherit it. 

The golden mean is, to occupy yourself with building, just 
to the extent of your living requirements; and with planting 
and sowing, just enough to supply the means of subsistence 
for your household. 

(8) Zhe love of longevity. Many say, that a man should 
endeavour to lengthen his life, for «What profit is there to man 
after his death?» 

The object of their words is to tell man that he must eat 
and drink incessantly, and gratify the desires of his heart, and 
avoid causes of fright and danger. But how about the ex- 
perience, that many observe these prescriptions, and yet do not 
prolong their lives? Come and see how kings spend their days 
in pleasure, and yet do not live long. Even those people who 
do increase their days, only thereby increase their anxiety, 
vexation, guilt, and sins. 

The golden mean is, to love this world with the object of 
doing good in life, and to aspire to the higher life in the world 
to come. 

(9) Zhe love of authority. How many love authority, and 
exalt themselves in the world! They act, nevertheless, foolishly. 
Do as our Sages observe: ‘Love work and hate lordship’; 
‘Alas for the possession of authority, that buries its possessor!’ 

The golden mean is:—Gain authority and power, for the pur- 
pose of acting as the judge of what is right, of supporting the 
poor, and delivering the oppressed from the hands of the op- 
pressor, of removing the spoiler, and driving off those who are 
perverse, as it is written: «Behold, a king shall reign in right- 
eousness» (Is. 32. 1). 


Ut 


10 


2 


wn 


30 


bo 
וש‎ 


on 


0 


- 


unr 


בש 
ס 


— 299 — 


(10) Zhe love of taking revenge. «How sweet», say some men, 
«is it to take revenge upon one’s enemies; for revenge sets 
anger at rest, causes excitement to cease, and chases sorrow!» 

Surely such men wander far away from what is sensible; for, 
as regards revenge, a man ultimately regrets it. Thus, too, 
says the philosopher: ‘Pardon the one who has done thee an 
ill, and give unto him who has refused thee’. And he con- 
tinues: ‘If thou takest revenge, thou wilt sorrow; if thou for- 
givest, thou wilt rejoice’. 

The golden mean is, that if thou must take revenge, then 
rather revenge thyself on those who corrupt their ways before 
God, as it is said: «I will early destroy all the wicked of the 
land» (Ps. tor. 8). 

(11) The love of learning. Our Rabbins say: “Turn from all 
pursuits, and engage in knowledge, for thereby thou wilt come 
to understand all phenomena, and it will be a satisfaction to 
thy soul’. Thus it is written: «Knowledge is pleasant to your 
soul» (Proy. 2. 10); «It shall be health to thy navel, and marrow 
to thy bones» (ibid. 3. 8). 

These words are undoubtedly true as far as they go; but we 
have to take exception to the idea, that we have to occupy 
ourselves with knowledge to the exclusion of all else; for have 
not our Sages remarked:—‘The study of the Law, together 
with wordly pursuit, is good’; ‘Where there is no meal, there 
is no Law’; for you cannot possibly pursue knowledge, without 
eating and drinking. And if man were to engage simply in 
the pursuit of knowledge and of the Law, the human species 
would die out, and the world would become a blank. 

Which, then, is the golden mean? To engage but little in 
wordly occupations, just sufficient as is necessary for the world’s 
demands, and to occupy yourself also with the Law; to eat 
and drink in moderation, in order to strengthen the body and 
support the heart, and not to impair by over-indulgence the 
subtle character of knowledge. We observe, that God fed 
Israel for forty years with manna; whereas, if they had had 
some heavier food, they would have been found neglecting the 
knowledge of the Law. On the other hand, He ordained tithes 
and gifts for the maintenance of the recipients, so that they 
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should not neglect the study of the Law for want of the ne- 
cessary nourishment. 

(12) Zhe love of Goad’s service. Many people remark, that 
there is nothing better for man than to trust in God, and to 
serve Him day and night, in fact, to leave every other oc-~ 
cupation, in order to engage in the service of the Creator. 
God will in return: fulfil his every desire, so that he shall lack 
no good thing. 

All this sounds very well, but it is impracticable; for, if a 
man did not trouble himself about his- means of livelihood, 
his body could not be kept up, and the consequence would 
be, that this very service would have no existence, for he would 
die without issue; whilst the duty of serving God has been 
entrusted to him and to his offspring, as it is written: «That 
thou mightest fear the Lord thy God, to keep all His statutes 
and commandments, which I command thee, thou and thy son, 
and thy son’s son» (Deut. 6.2). If, furthermore, a man separates 
himself from his fellow-creatures, and has no dealings with them, 
neither in weights nor measures, how can he possibly carry out 
such precepts as «Just balances .... shall ye have» (Lev. 
19.36); «Ye shall not wrong one another» (ibid. 25. 14); «Ye 
shall judge righteously» (ibid. 19.15)? And how can he observe 
the laws relating to cleanliness and uncleanliness, to tithes and 
vows? And, lastly, we surely dare not rely on miracles, saying: 
‘God will find me food, without my providing it’. 

Which is the golden mean? To engage both in the service 
of the Creator, and in making provision for the maintenance of 
his household and of himself. Yet, his chief striving should be 
centred in the Torah and in the service of God; and then it 
will be well with him, both in this world and in the world 
to come. 

(13) Zhe love of rest. There are, again, many men who say, 
that rest is better than anything else; for it produces a healthy 
mind, adds enjoyment to one’s food, and helps to develop a 
vigorous frame. The object of all man’s labour is, ‘in truth, 
to find rest in later life, as it is written: «And ye shall find 
rest for your souls» (Jer. 6. 16). 3 

Now I looked well to understand the ideas of these men, 
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and found them senseless; for they do not understand what is 


meant by rest. Rest has only a value, when toil has preceded; 
for rest without toil is actually not rest, but rather indolence; 
and the sluggard never attains the wish of his heart, and the 


‘rest for which he craves. It is concerning such a person that 


it is said: «The desire of the slothful killeth him» (Prov. 21. 25), 
for the indolent is not satisfied with the good he enjoys; he is 
lax in matters of Divine Worship, the study of the Law, and 
Prayer. Furthermore, through too much rest, the body grows 
torpid, the stomach gets inflated, and disease in the lower parts 
is engendered; there ensue sciatica and gout, diseases of the 
lower limbs, and even elephantiasis. So important is this con- 
sideration, that even though a man may have all his require- 
ments, he dare not sit idle; for the idle man will come to in- 
sanity and sickness, and his strength will become reduced; and 
this truth applies even to a king or ruler. 

The golden mean is, to realise that it is best to toil and 
labour in attending to one’s occupation and work, and then 
rest will follow as a sweet and pleasant prize; as it is said: 
«Prepare thy work without, and afterwards build thine house» 
(Prov. 24. 27). No rest is worth having, which does not follow 
toil; the only desirable rest is the one to be enjoyed in the 
world to come; and this is an uninterrupted state of rest. 


XI. ON THE SOUL. 


The Author says: The genesis of our existence, though its 
divisions and subdivisions are numerous, may be regarded as 
threefold. /irsz, the faculty of growth, by means of which man 
grows and increases, like the vegetation of the field, and by 
reason of which he has the desire to eat, drink, and reproduce. 
Second, the faculty of vitality, which is ever at work within 
him, and supplies ever fresh life from the power of the heart; 
urging on to favour and success, greatness or misfortune, power, 
assistance, or vengeance. All living creatures share with man 
the two faculties to which we have just referred. The ¢hird 
faculty is that of speech. By its means, we come to know 
and distinguish good from evil, truth from falsehood; and by 
its means, we are able to examine the objects of the world, 
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In this respect, we differ from other living creatures; and we 
have the possibility of removing the foreskin of our heart, the 
further we distance ourselves from the mere vegetable faculty, 
by reducing our desire for food, drink, and reproduction. 

5 The Author continues: We should understand what is 6 
origin of the Intellect, the foundation of Knowledge, the 
source of Reason. It has three sides. rst, Primary know- 
ledge obtained through Sensation; knowledge, in fact, gained 
through the five Senses, sight, hearing, smell, taste, and 

touch. Secondly, Intuitive knowledge, that form of knowledge‏ סז 
which a man gains of his own accord, without the medium of‏ 
the Senses, and without the instrumentality of the Emotions,‏ 
as 6. ₪. the idea of the beauty of truth and the horror of‏ 
falsehood, which is implanted in the mind and heart of man,‏ 

15 without his ever witnessing a living image of truth or false- 
hood. TZhirdly, Necessary knowledge, such as a man is bound to 
possess, in order to enable him to realise in thought the existence 
of his Creator, and to direct his heart to believe in Him. And 
the mere fact that he is bound to believe this, renders it absolu- 

20 tely necessary that he should set common-sense at nought, and 
suppress doctrine. It means this, that we know that man has a 
soul, although we never see the soul; yet we apply to it the test 
which we employ in the ordinary actions and phenomena of life. 
For example, we observe smoke rising, and moving hither and 

25 thither, and we conclude that there must be some burning object 
which sends forth smoke; just as when we hear a hue and cry, 
we are sure that it proceeds from some agent or object which 
sends forth the cry. This is a form of knowledge which we 
are compelled to admit. Similarly, with regard to belief in God, 

30 we have to deduce the truth of His existence from the un- 
doubted fact of His actions and marvels. Our wise Philo- 
sophers remark, that it is as the result of our common-sense 
and the proofs of knowledge, that we are forced to admit, 
that man possesses some ‘form’ which preserves and. protects 

35 the body; that it is of such a character, that at the dissolution 
of the body, it separates itself from it, and strengthens itself, 
according to its former state; and that it is only in man, that 
such a ‘form’ can fitly exist with all its potentialities. They, 
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further, remark, that, at man’s death this ‘form’ is found to 
have been amenable to health and sickness, life or death. 6 
folly is its sickness, its wisdom its health; the fear of God and 
deeds of goodness, these form its life; its death supervenes, 
when it destroys itself by evil action. Hence, when the soul 
is in health and life, the one in whom it resides is termed a 
«wise and saintly» person; if it be healthy and dead, he is 
called a «learned and wicked» person; if it be sickly and liv- 
ing, its possessor is a «silly saint»; and if it be sickly and 
dead, he is called a «silly sinner». 

Aristotle observes: As beauty of form is the light of the 
body, so beauty of character is the light of the soul. 

The author continues: The soul is a delicate light, created 
out of the Throne of Glory, and there is nothing to be com- 
pared to it among the treasures of man. It is treasured up in 
the meanest of vessels of clay, namely, man’s body, which is 
formed of mud and mire. Nor would body and soul be joined 
to each other, were it not for the spirit of life resident in the 
sinews, which acts as the agent between them; for the body 


of itself does not grow, and increase, and flourish; it is the 2 


spirit of life which is attracted to the body, and the two 
together grow and increase, whilst the soul hovers about the 
spirit of life. Even during sleep, while the body and spirit of 
life are at rest, the soul penetrates the recesses of the body, 
so to speak, to cook its food; it is then that the soul longs 
after various imaginations; it is then that dreams come; and it 
is, when the spirit of life sickens, and loses its strength, that the 
soul returns to the place where it was created, just as the juice of 
the grape in the wine-cask, the tendency of which is to run out,— 
intimating that the soul is something apart and outside of the 
body. This is clearly proved by the words of Elijah: «Let 
this child’s soul come into him again» (I Kings 17. 21), and it 
is written: «And the soul of the child came into him again, 
and he revived» (ibid. 2. 22). 


The author says further: It is a fact known to the initiated, : 


that the breath of the spirit of life in man exists from the sole 
of his foot unto the crown of his head, and even in his nails. 
The proof is, that if anything comes in contact with his body, 
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even though he sees it not with his eyes, say a thorn, needle, 
or any painful object, even though it touch but one of his 
toes, his whole body will, nevertheless, feel the sensation, and 
the shock will be felt even as far as the top of his head, for 
the simple reason, that the whole system is penetrated by the 
spirit of life, whilst at death it has neither feeling nor under- 
standing. We know, further, that, as we stated above at the 
beginning of the Chapter, the physical senses are five in number; 
each sense has the power of perception within certain limits, 
and only that one organ can perform the function allotted to 
it, and no other. The organ of hearing e. g. cannot do the 
work of the organ of sight, nor the organ of sight that of the 
organ of hearing, nor can taste be appreciated by the sense 
of touch, and vice versa. And as, owing to the vital prin- 
ciple, the body is ministered to by five senses, so, owing to 
the intellectual principle, the soul («nephesh») has five senses, 
and these are:—Recollection, Reasoning, Reflection, Intention and 
Recognition, each doing the special work allotted to it, and 
none other. 

Now, thou son of man, recognise thy Creator both with thy 
physical and intellectual endowments, and do not leave it to 
others to do this for thee, so that it be simply matter of his- 
tory, as far as thou art concerned; lest thou resemble a blind 
man who relies for support upon one who has eyes, but who 
has the power to mislead him if he will; or, should he ac- 
cidentally stumble, to cause him to fall with him. And even 
for the man bereft of physical vision, there are opportunities 
for recognising God; he may do so by virtue of his intellectual 
vision, and by the understanding of the heart. 

R. Saadya says: It is an established fact patent to all, that 
the «nephesh», pure and simple, has no power whatsoever; yet, 
when associated with the body, it has three faculties, that of 
desire, understanding, and passion, called in Scripture soul, 
breath, and spirit, respectively. «Desire» is applied to «nephesh» 
(soul), to show that man is capable of pleasure and pain, as we 
have the expressions «When thy sou/ desireth» &c. (Deut. 12. 20); 
«his soul (abhorreth) dainty meat» (Job33. 20), desire and aversion 
springing from a faculty resident in the Zver of man. This organ 
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is common to all living creatures, it is the source whence arises 
the desire for food and all lust. 

The faculty of «passion» is expressed by «ruah» (spirit), to in- 
timate that man has passions; as Scripture testifies: «Be not 
hasty in thy spirit to be angry» (Eccles. 7. 9); «A fool שו‎ 
all his anger» (Prov.29.11). This «spirit» resides in the /eart, 
the seat, too, of the life of man; and when it departs, and he 
becomes like a senseless body, man is said to de. This very 
spirit may take the form either of laudable ambition, or of base 
passion. 

«Understanding», again, is represented by «neshama» (breath), 
as it is said «And the dveath of the Almighty giveth them wm- 
derstanding» (Job 32. 8); «And whose 0/00// came forth from 
thee» (ibid. 26. 4). This faculty is resident in the drazm, and 
it consequently seeks after wisdom and the knowledge of God’s 
works.. It is for this reason, that man alone of all creatures 
was created erect in stature, owing to the fact that his «Ne-skama» 
should ever be directed Aeavenward; while the word «Ne-phesh» 
is the same root as occurs in the clause: «And ye shall go 
forth and increase as the calves of the stall» (Mal. 3. 20 [4.2]), 
having the sense of ‘increase’ and ‘abundance’. The Bible has 
further taught us that the pure and upright soul is ever bright 
as the lightning, for «They that be wise shall shine as the 
brightness of the firmament» (Dan. 12. 3), whilst wicked souls 
wander about in darkness and gloom. 

The Gaon remarks, that to the three faculties of the soul to 
which we adverted before, Scripture adds two further attributes, 
viz:—that it is «special» and «living», the former implying that 
it has no equal among all creations above or below, the latter 
implying that it never dies. 

Now it is known that there are nerves and vessels ramifying 
from the heart, which are the vehicles of sensation and trans- 
mission, and there are vessels ramifying from the brain un- 
connected with the heart, which are cords belonging to the 


system generally. It is for this reason that the Bible frequently 3 


mentions heart and soul together, as e. g. «with all thy heart 


and with all thy soul» (Deut. 6. 5). 


We stated above, that virtue enlightens the soul, whilst guilt 
20 
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beclouds it. This is borne out by the following Biblical texts: 
«Light is sown for the righteous» (Ps. 97. 11); «The light of 
the righteous rejoiceth» (Prov. 13. 9); «And his life shall see 
the light» (Job 33. 28), i. 6. the light of life. That guilt fills 
the soul with gloom, we learn from such texts as the following: 
«They shall never see the light» (Ps. 49. 19). 

Now both merits and demerits are written down in a book 
before God, as it is said: «And the Lord hearkened .... and 
it was written in the book of remembrance» &c. (Mal. 3. 16); 
«Behold it is written before me, I will not keep silence» (Is. 
65. 6); «Yet thine iniquity is marked before me» (Jer. 2. 22). 

As regards the reward of the righteous, it is said: «Oh, how 
great is thy goodness which thou hast laid up for them that 
fear thee» (Ps. 31. 19); of the punishment of the wicked it is 
said: «Js not this laid up in store with me, sealed up among 
my treasures?» (Deut. 32. 34). 

God proves and tries the deeds of men, for He created 
them, and knoweth their intentions, as it is said: «I will refine 
them as silver is refined, and will try them as gold is tried» 
(Zech. 13.9). The virtuous souls may, indeed, be compared to 
refined gold, as it is written: «But He knoweth the way that 
I take; when He hath tried me, I shall come forth as gold» 
(Job 23. 10). The guilty souls, on the other hand, may be 
compared to dross and metal, as it is said: «Refuse silver shall 
men call them» (Jer. 6.30). And the Sage adds: Worthy souls 
which are darkened by transgression have the chance of becom- 
ing purified and brightened by repentance, as long as they are 
in the body of man; but as soon as the soul departs, it cannot 
thereafter possibly be cleansed,—for its hope is gone. 

The Gaon says, If one were to ask, why we do not see the 
soul as it departs from the body, I should reply, that it is not 
seen on account of its brilliancy, being, as it is, similar to the 
sky in clearness. It is for the same reason that we cannot see 
the highest heavens, because of the purity of their brightness. 
And while adducing this comparison to the heavens, I am 
reminded of another comparison. For the manner in which we 
see the light of the sun which is suspended in the highest 
heavens, may be compared to a burning light placed -in the 
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innermost glass vessel of, say, ten such vessels placed one 
within the other; we observe, that the rays of the burning 
light penetrate through all the other vessels, so that the light 
is visible from without. Now, should it be asked: What be- 
comes of the soul when it departs from the body, and whither 
does it go? we answer, that it is preserved with the Creator 
until the time comes for the payment of its reward; as it is 
said, «And He that keepeth thy soul, doth not He know it? 
and shall He not render to every man according to his works?» 
(Prov. 24. 12); it will be kept in the height of the firmament, 
according to the words: «And they that be wise shall shine as 
the brightness of the firmament» (Dan. 12. 3). 

Our Rabbins furthermore observe: The souls of the righteous 
are kept under the Throne of Glory; whilst the sinning souls 
descend to the lowest depths, and move about in the world, 
being tossed about ceaselessly, until the body which it once 
tenanted be completely destroyed, its component parts having 
become dismembered and eaten up by worms; whereupon the 
soul groans bitterly, and mourns like unto a man who witnesses 
his palace overthrown and laid waste, and nettles and thistles 
springing up in its place. It is in this connexion that our 
Rabbins say: ‘As painful as a needle is to the flesh of a person 
in life, so is the worm to the body when dead’. This idea 
seems to be borne out by the verse: «But his flesh upon him 
hath pain, and his soul within him mourneth» (Job 14. 22). 

All this is according to the Gaon, who knew about the punish- 
ment termed «The punishment by beating meted out in the grave». 

‘He continues: In the Day of Judgment, God will bring body 
and soul together, and pay them their reward, as it is written: 
«And the spirit shall return unto God who gave it» (Eccles, 
12. 7). Then it says: «This is the end of the matter, when 
ו‎ 00, been heard; ........... For God shall bring the 
whole work into judgment» (ibid. vy. 13, 14), implying, that 
soul and body are judged conjointly, that God will bring the 
soul from heaven, and the body from the earth, and will judge 
them together, as it is said: «He shall call to the heavens 
above» (Ps. 50. 4), for the soul, «and to the earth beneath» 
(ibid.), for the body. 
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The Gaon explains, that only the good shall revive; for in 
the verse: «And many of them that sleep in the dust of the 
earth shall awake» (Dan. 12. 2), the word «many» means «the 
righteous», the select and special ones, and is not to be taken 
literally. He cites as a parallel: «And many from among the 
peoples of the land became Jews» (Esther 8.17); in reality, 
they were but few; the meaning of «many» in this instance 
being ‘choice’, i. e. the «choice» spirits among the people of 
the land became Jews. As a further proof that the righteous, 
and not the wicked, shall awake from the dust, we quote the 
concluding words of a verse in Daniel: «Some to everlasting 
life and some» &c. (12.2). This expression does not imply, 
that everyone shall revive at the time of the Redemption, which 
is to take place in the days of the Messiah,—righteous and 
wicked alike, the former to live in Paradise, and the latter in 
Gehinnom; it means this, that the righteous who rise shall live 
«the life eternal», whilst the wicked who shall not awake shall 
be «for everlasting contempt». 

Now, suppose someone were to put the following question:— 
«You speak of Resurrection; but take the case of a lion, who 
had devoured a man, and was subsequently drowned in the sea; 
then eaten by the fish, which were afterwards caught and eaten 
by a human being, who in turn was burnt and reduced to 
ashes; whence could the Creator revive the man, who was first 
devoured by the lion?» 

It is because such questions are put by some crooked minds, 
that I have anticipated them with the following reply. We 
ought to know that there is not a body in the world that really 
destroys another body, nor does one substance destroy another 
substance, nor is there any inherent power in matter to destroy 
matter absolutely. Furthermore, even fire which burns all bodies, 
we observe, has not the power to annihilate the burnt body, or 
to make it non-existent in the world; it merely analyses the 
component parts of the body; and when it thus analyses the 
various parts of the body, every constituent element is attracted 
and joined to its own species; so that the heat, moisture, and 
cold of the body are intermingled with the three fundamental 
elements of the world, and there remains but the dry portion 
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as the precipitate, in the form of dust and ashes. Fire has, 
consequently, no power to blot out of existence any substance 
whatsoever, nor to make it absolutely non-existent. That is to 
say, that fire has not the power to consume to such a degree, 


that dust, at least, should not remain over, it being one of 5 
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those four fundamental elements out of which the world was 
created, viz:—fire, water, air, and dust. 

I reflected upon the distinction which David, king of Israel, 
of blessed memory, drew, when he applied the word «death» 
to the wise, and «destruction» to the foolish, as it is said: 
«For he seeth that wise men die, the fool and the brutish 
together perish» (Ps. 49. 10), the latter going, as they do, to 
destruction. David, further, applies the word «taking» to his 
own home-going, when he says: «For He shall take me» (ibid. 
v.15); «And afterward take me to glory» (ibid. 73. 24); mean- 
ing, that his soul will be united to the Highest, for the soul 
never dies. ‘The same idea is contained in the verse: «And 
Enoch walked with God, and he was not, for God took him» 
(Gen. 5. 24); that is to say; he so accustomed himself to walk 
with angelic spirits, that God ultimately took him. Thus, too, 
does David speak: «But God will redeem my soul from the 
power of the grave» (Ps. 49. 15),—meaning ‘Gehinnom’, «for 
He shall take me» (ibid.) i. e. to be with Him. 

The philosopher remarks: If matters are difficult as regards 
proving the existence of the soul, how much more difficult is 
it to demonstrate the existence of God, blessed be He, for 
ever and ever! Yet we arrive at the truth of the soul’s existence, 
without our perceiving either its form or likeness, its appearance 
or its smell, though full well the working of the soul is 
felt within us. So with regard to the intellect; its phenomena 
and evidences are discerned by us, though we do not know 
what it is like, nor can we ascribe any form to it. 

The Gaon says: We find in the Bible eight important state- 
ments, which some sceptics have seized upon to disprove the 
doctrine of the Resurrection; we jot them down, in order to 
remove doubt from the heart of the upright. They are as 
follows:—.(1) «And he remembered that they were but flesh, a 
wind that passeth away, and cometh not again» (Ps. 78. 39); 
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(2) «As for man, his days are as grass» (ibid. 103.15); (3) «For 
the wind passeth over it, and it is gone» (ibid. v.16); (4) «As 
the cloud is consumed and vanisheth away, so he that goeth 
down to the grave shall come up no more» (Job 7.9); (5) «He 
shall return no more to his house, neither shall his place know 
him any more» (ibid. v.10); (6) «If a man die, shall he live 
again?» (ibid. 14.14); (7) «All the days of my appointed time 
will I wait» (ibid.); (8) «So man lieth down, and riseth not: till 
the heavens be no more, they shall not awake, nor be roused 
out of their sleep» (ibid. 2. 12). 

All these passages, however, afford no proof against Resur- 
rection, for do we not also find in the Text: «I kill, and I 
make alive» (Deut. 32. 39); «Thy dead shall live, my dead 
bodies shall arise» (Is. 26. 19)? The eight verses mentioned 
above speak, however, of man’s frailty, of his poor strength, 
and limited power, unable as he is to raise Azmse/f from the 
grave after his death. 

The Gaon adds: Body and soul participate equally in the 
verdict and the award, both having been created at one and 
the same moment. Many go wrong on this point. Some hold 


that «reward and punishment» affect the soul only; others hold 


that they affect the body alone. The former base their opinion 
upon such verses as these: «If any ove (Heb. «soul») shall sin» 
(Lev. 4.2); «The sow/ that sinneth, it shall die» (Ezek. 18. 20). 
The latter cite these words among many others: «His flesh is 
consumed away, that it cannot be seen, and his bones that were 
not seen stick out» (Job 33, 21). But neither class seems to 
understand the method of Scripture, which sometimes mentions 
the soul alone, and at other times the body alone; and oc- 
casionally mentions soul and body as both participating in a 
certain action, as e. g. «The soul which toucheth» (Lev. 22. 16); 
«No soul of you shall eat» (ibid. 17. 12); surely, though the 
word «soul» is used in connection with the action, yet the idea 
is physical, and refers to the body. 


XII. ON NATIONAL HOPE. 


The reason why I have composed a chapter on National Hope, 
is because the people of the world who walk in darkness have 
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despaired of hope, saying, that the term for national consolation 
has already passed by, and that it was fulfilled during the time 
of the Second Temple. Many others say, that this consolation 
was given upon conditions, as in the verse: «If ye will obey» &c. 
(Ex.19.5); «And it shall come to pass, because ye hearken» &c. 
(Deut. 7. 12); and so forth. But the man of wisdom, he who 
has his eyes in his head, can see that the expressions of comfort 
were not uttered conditionally, but that they were tidings an- 
nouncing consolation to the people, to be fulfilled at some 
future time. That this is so can be proved from the fact, that 
there occurs in the course of the chapter announcing comfort 
to the nation, the words:—«For this is as the waters of Noah 
unto me» (Is. 54.9); implying, that as God promised the de- 
scendants of Noah, that even though they would sin, He would 
yet never punish them as in the days of the Flood; so, if even 
Israel should be guilty of sin, their reward will not be taken from 
them in the time to come. 

It is further stated in Jeremiah: «If heaven above can be 
measured, and the foundations of the earth searched out beneath, 
then will I also cast off all the seed of Israel for all that they 
have done» (Jer. 31. 37). Herein is contained the consolation 
of Israel’s Redemption; so that even if they sin, they need not 
despair of being redeemed. God has, moreover, informed us, 
that the people will all be righteous, and consequently worthy 
of redemption, and surely He knows the signs of the future. 

R. Saadya brings the following fifteen proofs in support of 
Israel’s future redemption; five from the Holy Law, five from 
the Prophets, and five from observation. 

From the Holy Law: 

Dwelling on the subject of National Comfort, we learn from it: 

1. That Israel will be gathered together unto Jerusalem from 
the four corners of the earth, and that not one will be left 
behind, as it is said: «And I shall have gathered them into 
their own land, and I will leave none of them any more there» 
(Ezek. 39. 28). Now, in the time of the Second Temple, the 
whole nation was not gathered, for it is stated: «The whole 
congregation together was forty and two thousand, three hundred 
and threescore» (Ezra 2. 64). 
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2. They were to be gathered from the islands of the sea, as 
it is said: «From Elam and from Shinar, and from Hamath 
and from the islands of the sea» (Is. 11. 11); whereas, during 
the first exile, they were not carried into captivity to the islands 
of the sea, and only came back from Babylon. 

3. «Strangers shall build up thy walls» (Is. 60. 10); whereas, 
at the time of the Second Temple, they uttered slanderous 
attacks against Jerusalem, in order to stop the rebuilding; and 
it was rebuilt by the Israelites alone, amid the stress of great 
difficulties, as it is said: «Every one with one of his hands 
wrought in the work, and with the other hand held a weapon» 
(Neh. 4. 11 [17]). 

4. It is written: «Thy gates also shall be open continually» 
(Is. 60. 11). Now, it is written of the time of the Second 
Temple, that the gates of Jerusalem were never open until the 
heat of the sun (Cf. Neh. 7. 3). 

5. It is said: «The nation and kingdom that will not serve 
thee shall perish» (Is. 60. 12). During the Second Temple, the 
Israelites were subject to Media and Persia, to Greece, and to 
Edom, i. e. Rome. 

Irom the Prophets: 

1. We learn, that at a future time Israel shall burn for seven 
years of the wood supplied by the arms and weapons of war 
in connexion with Gog and Magog, as it is written: «For they 
shall make fires of the weapons» (Ezek. 39. 10). 

2. The Nile, the river of Egypt, and the river Euphrates, 
shall be dried up in seven places, to provide a way for the 
redeemed ones to pass through, as it is said: «And the Lord 


shall utterly destroy the tongue of the Egyptian Sea...... and 
there shall be an highway for the remnant of his people» (Is. 
11 ie apy 6( 


3. The Mount of Olives shall be cleft asunder, and the brook 
Kadmon shall pass between, as set forth in Ezekiel(!) 

4. The Temple shall be rebuilt in all its beauty and form, 
as stated in Ezekiel. / 

5. Living waters shall go from Jerusalem, and upon the sides 
thereof shall be all kinds of fruit trees, as described towards 
the end of the Book of Ezekiel(!) 
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We can prove that Israel’s «consolations» have not yet been 
realised, for it is stated: None of these things have happened yet, 
they are to be fulfilled at the time of Israel’s final Redemption. 

From observation: 

1. «And the Lord shall be king over all the earth; in that 
day shall the Lord be One, and His name One» (Zech. 14. 9); 
and yet the nations are still serving and invoking their idols. 

2. «The Lord hath sworn by His right hand, and by the 
arm of His strength, surely, I will no more give thy corn to 
be meat for thine enemies» (Is. 62. 8); and yet these enemies 
have not ceased filling their stomachs with our dainties. 

3. «Nation shall not lift up sword against nation, neither shall 
they learn war any more» (Micah 4. 3); indeed, this has not 
yet come to pass. 

4. «And the wolf shall dwell with the lamb, and the leopard 
shall lie down with the kid ....... and the lion shall eat 
straw like the ox» (Is. 11. 6, 7). Do not these still tear and 
devour their prey? And should one retort, that these are 
figurative terms referring to the removal of men of violence, 
I would simply repeat my question and ask:—Have not those 
violent ones who oppress the poor of the earth even increased 
in numbers? 

5. «And I shall turn ... Sodom» &c, (Ezek. 16. 53); yet 
it is still in its desolate condition. 

Further, after the fall of Edom referred to in the 34% Chapter 
of Isaiah, beginning «Come near, ye nations», the words occur :— 
«Comfort ye, comfort ye, my people» (Is. 40. 1), being an 
address unto the people of Israel; and then again, these words 
occur towards the end of Isaiah: «Violence shall no more be 
heard in thy land, desolation nor destruction within thy borders» 
(ibid. 60. 18); nevertheless, Edom and Ishmael still domineer 
over us. It is also said:-—«But thou shalt be called Hephzi- 
bah, (47. «My delight in thee») (ibid. 62. 4), yet nations are 
still at war with Israel. «And I will rejoice in Jerusalem, and 
joy in my people; and the voice of weeping shall be no more 
heard in her, nor the voice of crying» (ibid. 65. 19); in spite 
of this, her cry has increased on account of the number of 
her slain and dead. 


Sie pee‏ ו 


It is, again, stated: «I will make Jerusalem a cup of trem- 
bling unto all the people» &c. (Zech. 12. 2); but the condition 
of her city now is worse than that of any other city, on ac- 
count of the sickness of those who go thither; for her climate 
is bad, whereas originally it was beautiful and healthy. Did 
not David call it: «Beautiful for situation, the joy of the whole | 
earth» (Ps. 48.2)? “Was it not, further, said concerning it, that 
there should not die there an infant of days, nor an old man 
that hath not filled his days» (Is. 65. 20)? whilst this is not 
the case at present. And it continues: «For the child shall 
die an hundred years old .... as the days of a tree shall be 
the days of my people ....... they shall not labour in vain, 
(they toiling, and others enjoying) nor bring forth for trouble» 
(ibid. vv. 20-23); meaning, that their children shall not die in 
their lifetime, like «Haran who died before his father Terah» 
(Gen. 11. 28); for until Haran no one had ever died in the 
lifetime of his father. People were, accordingly, astounded at 
the fact, and called to mind (as Scripture does) the daughters 
who survived their parent. So also «Eleazar and Ithamar 
ministered as priests in the sight of Aaron» (Numb. 3. 4). 

Finally, it is stated: «And it shall come to pass that from 
one new moon to another, and from one sabbath to another, 
shall all flesh come to worship before me, saith the Lord» (Is. 
66. 23). 

To sum up in a word, All those texts which we have cited 
as not yet having seen their fulfilment in the past, will be 
fulfilled in the time to come, namely, at Israel’s restoration. 

There is, however, one more passage to which we must refer. 
It is stated in Jeremiah: «I will take you one 01 a city, and 
two of a family, and I will bring you to Zion; and J will give 
you pastors according to mine heart, which shall feed you with 
knowledge and understanding .......... At that time they 
shall call Jerusalem the throne of the Lord; and all the nations 
shall be gathered unto it» (Jer. 3. 14-17). 

Now, surely, this consummation has never yet been brought 
about in the world. : 

Some may, perhaps, endeavour to explain, that this prophecy 
was fulfilled in Jesus. But then not «all the nations» awaited, 
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or believed in Jesus. Then, again, it is said:—-«They shall 
seek the Lord their God, and David their king» (Hosea 3. 5),— 
referring to the Messiah. You cannot refer this term to Jesus, 
since Scripture states, that in the time of the Messiah «they 
shall not sorrow any more at all» (Jerem. 31.12). And it is 
said: «And they shall come again from the land of the enemy 
oe thy children shall come again to their own border» (ibid. 
31.16,17), viz:—the border of Israel. Then it is said: «I will 
make a new covenant with the house of Israel, and with the 
house of Judah: not according to the covenant that I made 
with their fathers, in the day that I took them by the hand to 
bring them out of the land of Egypt» (ibid. vv. 31, 32). Now 
it is our ancestors, and not the ancestors of the nations, that 
God brought out of Egypt. Further on we read: «Thus saith 
the Lord, which giveth the sun for a light by day, and the 
ordinances of the moon and of the stars for a light by night: 
pee If those ordinances depart from before me, then the 
seed of Israel shall also cease from being a nation before me 
for ever» (ibid. vv. 35, 36). 

We have the further comfort: —«Fear thou not, O Jacob, my 
servant, neither be dismayed, O Israel: .... though I make a 
full end of all the nations whither I have scattered thee, yet 
will I not make a full end of thee» (ibid. 30. 10, 11). And it 
is said in Ezekiel: «Son of man, prophesy against the shepherds 
of Israel» &c. (ibid. 34. 2); «And I will require my flock at their 
hand» (ibid. v. 10); «Ye shall receive no more reproach of 
famine among the nations» (ibid. v. 30); «Neither bear the shame 
of the nations any more» (ibid.v.29); «Neither will I cause men 
to hear in thee the shame of the nations any more, neither 
shalt thou bear the reproach of the people any more» (ibid. 
so. 15). 

And there is this further great national consolation; that even 
those of the people of Israel who die in captivity, shall all come 
to life, and be led to the land of Israel, as it is said: «Behold, 
I will open your graves, and cause you to come up out of 
your graves, and I will bring you into the land of Israel» (ibid. 
37. 12). Further, it is said in Joel: «I shall pour out my spirit 
Moor all flesh <2 2% .'s« <'« For I will cleanse their blood that 
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I have not cleansed» (Joel 3. 1--4. 20 ]2. 28—3. 21]); meaning, 
that although there will be a reckoning for their iniquities, yet 
«In the last days it shall come to pass, that the mountain of 
the Lord’s house shall be established» &c. (Is. 2. 2); «In that 
5 day, saith the Lord, will I assemble her that halteth, and I 
will gather her that is driven out» &c. (Mic. 4. 6); «According 
to the days of thy coming forth out of the land of Egypt, will 
I shew unto him marvellous things» (ibid. 7. 15): As it was 
Israel that «came forth» then, so it is Israel who will see these 
10 «marvellous things». 

And then, at that time, the nations shall see, and be ashamed 
of their unrighteous power, they will place their hand upon 
their mouth; for, as it is said: «I will make you a name and 
a praise among all people of the earth» (Zeph. 3.20). Further, 

15 Zechariah says: «Rejoice greatly, O daughter of Zion; shout, 
O daughter of Jerusalem; behold, thy king cometh unto thee: 
he is just, and having salvation ...... and his dominion shall 
be from sea to sea» &c. (Zech. 9.9, 10); and before these latter 
words we read: «I will cut off the chariot from Ephraim . 

20 and the battle bow shall be cut off». 

I adduce this passage as a rejoinder to him who says, that 
Jesus brought salvation; for does not war still exist? Further- 
more, did He reign and have «dominion from sea to sea, and 
from the river even to the ends of the earth»? Then, again, 

25 it is written in Malachi: «For behold the day cometh, that shall 
burn as an oven» &c..... «But unto you that fear my name 
shall the sun of righteousness arise» &c. (Mal. 3. 19, 20 ]4. 12]). 
Nevertheless, we observe that the wicked still rule, and are not 
as «ashes under the feet» of the righteous. And what about 

30 the words:—«Remember ye ¢he daw of Moses, my servant» (ibid. 
v. 22 ]4. 4[(? It does not say here: Remember ye ¢he law of 
Jesus. On the contrary, it expressly states:—«Behold I will 
send you Liijah the prophet» &c. (ibid. v. 23 [4.5]), 2/0 not 
Jesus, a prophet, and not a god. 


35 XIII. ON THE RESURRECTION. 


It is not concealed from persons possessed of understanding, 
that the world was created for man’s sake; so that he might 
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observe the Law of his Creator, and thus receive reward here, 
and render himself worthy of life in the world to come. Now, 
the resurrection of the dead is nothing more marvellous than 
the way in which man originally starts into being, the way in 
which old and young are created out of nothing. As for man, 
he is formed out of an insignificant germ; he becomes a human 
being, who previously did not exist: why, then, should the 


revival of something which once did exist, appear so extra- . 


to 
mn 
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ordinary in thy eyes? Moreover, did not Elijah and Elisha 
revive the sons of the Shunammite woman, and of the woman 
of Zarephath? And is it not said in the Book of Ezekiel, with 
reference to what people said: «Our bones are dried up, our 
moe AS 10 «Prophesy, and say unto them, Thus saith 
the Lord God; behold, I will open your graves, and cause you 
to come up out of your graves, O my people» (Ezek. 37. 11, 12). 
And, similarly, does Isaiah speak:—«Thy dead shall live, 
together with my dead bodies shall they arise ...... for thy 
dew is as the dew of herbs» (Is. 26. 19); that is to say, that 
in the same manner as the Creator refreshes the ground with 
water, to form the clay out of which vessels are moulded, so 
he refreshes the life which is in the dry bones by means 
of dew. 

God, further, informs us, that when the dead shall revive 
and awake, they will recognise every man his own self, each 
one will know that he is such and such a person; and he will 
know his Creator, as it is written: «And ye shall know that I 
am the Lord, when 1 have opened your graves» (Ezek. 37. 13). 
Now the phrase of Isaiah:—«Thy dead shall live» (Is. 26. 19) 
is parallel to that of Ezekiel:—«When I have opened your 
graves;» Isaiah’s «Awake and sing, ye that dwell in the dust» 
(ibid.) is parallel to Ezekiel’s «And ye shall know that I am 
the Lord» (ibid.). 

We find the doctrine of the Resurrection propounded in the 
Song of Moses, our Teacher; for in the Song beginning: «Give 
ear, O ye heavens» (Deut. 32. 1), Moses dilates upon God’s 
message to Israel, and records the goodness which He had 
bestowed upon His people. It is contained in the passage:— 
«Is He not thy father that hath bought thee?» as far as the 
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words: «thou 01056 drink the pure blood of the grape» (ibid. 
vv. 6-14). He then publishes their iniquities, as it is said: «But 
Jeshurun waxed fat and kicked ...... He abhorred them, 
because of the provoking of his sons, and of his daughters» 
(ibid. vv. 15-19). He next speaks of the sources of comfort 
which they will enjoy in the future, as it is said: «I will see 
what their end shall be» (ibid. v. 20). Then He softens them 
with reproof, in view of the time when their servitude and 
affliction shall wax strong, as it is said: «Were it not that I 
feared the wrath of the enemy» &c. (ibid.v.27); he next allots 
pity to His people, as it is said: «the Lord shall judge His 
people» &c. (ibid. v. 36) until the words: «and be your pro- 
tection» (ibid. ₪. 38). Thereafter, he announces to them the 
comforts of the Redemption, as it is said: «See now that I, 
even I, am He» &c. (ibid. v. 39). 

Now this one verse is designed as a reply to four classes of 
unbelievers. To the first class, whose members deny the funda- 
mental principle of our Faith, viz:—God’s existence, saying, 
‘There is no God’, the reply comes:—«See now that I, even I, 
am He» (ibid.). To those, secondly, who deny His unity and 
associate another god with Him, saying, ‘There are two’, the 
words are addressed: «And there is no God with me» (ibid.). 
Those who do not believe in the Resurrection and the Re- 
demption are told: «I kill and I make alive» (ibid.). And in 
case some should imagine, that these words mean that He 
destroys one generation and revives another, and do not neces- 
sarily imply the resurrection of the dead, the expression is ad- 
ded:—«I wound and I heal» (ibid.), signifying, that just as the 
term «healing» only applies to a wound that has preceded, so 
the term «making alive», or «resurrection», can only apply to 
those who have just died. As regards the fourth class, to 
which belong those who deny the doctrine of a future world, 
saying, ‘There is neither judgment nor judge’, to them the words 
are addressed:—«And there is none that can deliver out of my 
hand» (ibid.). Our Sages add: ‘He who denies the ‘Doctrine 
of the Resurrection of the Dead, shall have no portion in the 
world to come: for God is wont to repay man measure for 
measure, as is shown in the instance of the captain, «on whose 
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hand the king leaned», who denied Elisha’s prophecy (II Kings 7). 
We are further told by the Sages, that ‘the dead shall rise in 
their shrouds;’ and this is quite as reasonable as the theory 
that they shall rise in their bodies. 

The Gaon adds, that all those who shall rise at the Resur- 
rection of the Dead will be righteous, for it is said: «And I 
will cause you to come up out of your graves, O my people» 
(Ezek. 37, 12); now, it is the righteous who are called « my 
people», as it is said: «And say unto Zion, thou art my people» 
(Is. 51. 16). ‘Sinners are not called «God’s people», as it is 
written: «For ye are not my people» (Hos. 1.9); but the 
penitent are, for of them it is said: «And I will say unto them 
which were not my people, thou art my people» (ibid. 2. 23). 

Query: Shall the dead, who are revived in time to come, 
die again, or not? 

We reply. Our Sages have taught, that the dead whom God 
shall once restore to life, will not die again. 

Query: How can the earth contain all those who shall once 
be brought to life, at the time of the Resurrection of the Dead? 

We reply, with the Gaon, as follows:—From the day that 
Israel became a nation and went forth into the world until the 
time of the Redemption, there will pass 3200 years and a 
fraction. The sum-total of men and women together will be 
32 generations, i.e. 120 myriads of males and females (each 
generation). Now, if even they be all righteous, and penitent, 
and will all rise, they will only occupy 105 parts of the whole 
earth. The extent of each one’s portion for his dwelling and 
field will, therefore, be 188 cubits; the border being 200 para- 
sangs, each containing 4 «mil», and every «mil» 2000 cubits. 

These details require consideration. 

Query: When the dead awake, will they recognise each other? 
Yes, they will; for it is expressly stated in the Book of Eze- 
kiel, in the passage in which the words occur: «Now these are 
the names of the tribes» (Ezek. 48, 50), that each one will 
recognise his neighbour, and every man his relative; and the 
stranger will be attached to the tribe in whose midst he dwelt, 
as it is said: «And it shall come to pass, that in what tribe 
the stranger sojourneth» &c. (ibid. 47, 23). 
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Query: What will happen at the time of the Redemption to 
those who die with some physical defect? 

Answer. They will rise with these same defects, and be 
healed afterwards, so that each one may witness his blemish, 
and realise how wondrously God has exercised His mercy 
towards him. This is according to our Sages, who hold, 
that ‘they will rise with their blemishes, and then be healed’. 
This is hinted at even in Scripture; for it first says: 61 will 
kill, and I will revive» (Deut. 32, 39), and then it continues: 
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1o 61 wound and 1 heal» (ibid.). This idea is also borne out by 


the verse: «Then shall the lame man leap as an hart, and the 
tongue of the dumb shall sing» (Is. 35, 6). 

Query: When the dead awake, will they eat and drink, and 
marry? 

Answer: Yes; for we have the proof in the case of the son 
of the Shunammite woman, and that of the woman of Zare- 
phath, who revived, and then ate, drank, and married. And 
if the question be asked: In the event of their marrying, will 
they take their own wives, or some other? or, where a man 
had two wives, which of them will he take? Our reply is, 
that the matter must remain doubtful, though it would appear 
at first sight, that he would again take the wife of his youth. 

I will now, in a word, explain, why God suffers the evil 
disposition of man to prevail over the good disposition. _ It is 
in order to distinguish between the righteous and the wicked; 
so that man should have the desire to build and plant, to 
overthrow and to uproot, to amass wealth, to wage war, and 
to give vent to his anger; for if, on the other hand, God had 
permitted the good inclination to prevail over the evil inclina- 
tion, man would not have engaged in the work of reproducing 
the species, and in building the world; for, having the thought 
of death constantly before him, he would spurn all labour, 
and the world would, in consequence, become a desolation, 
and would be utterly ruined. God would then feel himself 
constrained to create a new world, which, of course, He has 
the power to do, but which He, nevertheless, does not care 
about doing; for this reason, because people might argue, 
that there are two Powers at work in the administration of 
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the world. 116 relies upon those who are born, from genera- 
tion to generation, to learn from their fathers His wondrous 
deeds, and to relate His praise unto others. 

Let man, therefore, suffer his sense, or better nature, to 
clearly manifest itself as triumphant over his folly, or baser 
nature; so that, in the days of prosperity, he may enjoy his 
happiness, and, in the day of evil, he may regard and consider 
well, even with a good heart, the works of God; lest, through 
his folly, he lose the reward which is yet in store for him: 
seeing that God has made everything beautiful in its time. 


ur 
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Ended and Finished is the Book called MASREF 
(‘THE REFINER’) 


Finis. Finis. Finis. 
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PRITICAL AND: EXPLANATORY NOTES. 


[Hebr. means Hebrew Text; Engl. means English Translation. The Notes 
refer to the Text, unless otherwise stated.| 


fea. |. 1. vide Proverbs 30. .ד‎ 
A most ingenious application of the words of Scripture, 
quite characteristic of Berachya’s method. 
In the original MS. between lines 1 and 2 the words 
occur *** * יצחק אליעזר סונויני שאול הוא אתי אני מרדכי‎ 
+eeee מיד +++ כמר עזריאל‎ in two different hands, more 
modern and different from text. 
1. 2. For the first third of the line, cf. ‘Song of Deborah’, 
Judges 5. 14; the same expression occurs p. 117, l. 25. 
The name ‘Zerechiah’ occurs in 1 Chron. 3. 20, 6. 39. 
The last third of the line is in imitation of Gen. 49. 21. 
1. 3. For the name ‘/Vazronaz’, and the use of the term “Rabbi” 
in connection with it, wide Introduction (pp. XXH, XXIII). 
Waa  בבלג‎ cf. Job.11, 12. 
The following simile is repeated on p. 125 1. 
1. 5. יהיה‎ should be .יהיו‎ 
1. 6. The term הצעיר‎ occurs again in 1. 19, on p. 38, 1. 13, 
and on p. 100, 1. 29; it does not only mean ‘young’ in 
years, but in estimation, ‘humble’, ‘low’, or ‘small’, as the 
Anglican version has it in Psalms 119, 141, where both 
expressions occur as here, ‘small and despised’. 
1, 13. ‘That he who runs may read’, in imitation of Habak- 
kuk 2. 2. There is little doubt but that the last word of 


this line is .,ואפשים‎ 
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1. 21. R. Meshullam. Vide Introd. pp. xx, xxxii. 
The latter half of this introductory passage is in rhymed 
prose. 
1. 23. מגלה הראשונה‎ refers here to the Jntroduction by 
Saadya, the parallel passage of that here quoted being 
different in language and much briefer in Ibn Tibbon’s 
version. 
p. 2. 1. 4. The Bodl. MS. reads ויתרשל‎ in place of .וישתדל‎ 
1. 5. Bodl. adds words after .המצות‎ 
1. 7. Bodl. reads ons >y for ,עצלותם‎ and adds a few words 
after גילותם‎ in 1. 8, as after באולתם‎ in 
1. 12. for which it has .באוותם‎ 
1. 15. It adds words after ,הכסילים‎ and in 1.17. after 
.ערוה‎ 
The title of the Munich Cod. 42 (f. 301a—526a) appears 
in the MS. as פתרון ספר האמונות וחרצב הבינות--:0110%8)‎ 
ממליצת מפענח צפונות התחיל מחבר (זה) הספר זה ואומ' יתברך‎ 
.ויתעלה שם ה' אלהי ישראל:‎ 
p- 4. 1. g—11. For מחיב יושב‎ ++eeees ,גבול זה‎ Codex 2 
.גבול זה מקום זה בוה מקום מפני כי המושב מחייב יושב--:185‎ 
1. 27. Cod. 42 adds לבוררם‎ after ,ואתחיל‎ and has על זו‎ 
for 13, and in next line שני‎ in place of .על שני‎ 
1, 28. Before consulting Codex 42, I restored the words 
enclosed in square brackets, which, through curious ignor- 
ance of their meaning, the Censor had evidently expunged, 
thinking they referred to the founder of Christianity; 
he took the word הנוצרים‎ ‘created things’ for הנוצרי‎ ‘the 
Nazarene’. The erasure was not so complete as to pre- 
vent, after some little trouble, my restoring the original 
with the exception of one short word which is indicated 
in our text by dots. The word is probably DT’, as may 
be seen from the reading in Cod. 42 which is thus:— 
אחד מהם יש בהם שהם מקישים יישותו ליישות היצורים ומשוים‎ 
“a. א‎ 
It is interesting to observe the difference in length of this 
passage in Ch. III, and that occurring in the Cod. 42, 
Between the first and last lines of Ch. III, there are in 
the latter Codex 13 pages (f. 346—352). 
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p. 5- 1.5. A short word in the Parma MS. expunged by Censor 
being illegible, we have substituted dots. The word was 
probably המינים‎ or הפתאים‎ , as the marks of the letters 
do not protrude above or below the line. 

l. ro, .זנ‎ Cod. 42 reads מצא‎ for ,מצאתי‎ and בעיניך‎ for 
.בעיני מלאך ה'‎ 
After these words there is in Cod. 42 (f. 353) an interpolation, 
with reference to Jesus and Christian sects. I reproduce it here. 
הילכך כלל הנוצרים ארבע כתות שלש כתות קדומות והרביעית‎ 
כי גופו של‎ ADIN חדשה מקרוב באה: כת הראשונה‎ 
ישו הנוצרי ורוחו מן היוצר יתעלה זכרו והשנית אומרת שגולמו‎ 
חדש ורוחו ברואים אבל יש בו רוח אחרת מן היוצר והרביעית‎ 
spy אומר' כי הוא היה נביא גדול ונכבד ואהוב לאלהיו היה‎ 
ony בעיני יוצרו וגדולתו כגדולת הנקראי' בני" בכורי" ישר"אל‎ 
ואשיב על דבריהם הנה ואומר במגילה ה"ח‎ pro: נכבדים מכל‎ 
אבל כת הראשונה‎ {JOS בזכרי ביאת משיחינו תהיה ביאתו בקרוב‎ 
האומרת שקצת מן היוצר נעשה גושם ורוח כבר הם חייבי" בכל‎ 
התשובות והקנצנים אשר ביטלתי בם דבר האומרים שהממשים‎ 
השלישית האומרת שגופו ורוחו נבראים‎ nom נבראו מן היוצר‎ 
אבל יש בו רוח אחרת מן האלהים חייבין הם להאמין שאיפשר‎ 
yo כלום אחר‎ wy לנוף נוצר וחדש כדי שיעשה אלוה. בהשתתף‎ 
האלהים וזה הבל ורעות רוח. ומצאתים שהם מדמים אותו להר‎ 
סיני לאוהל מועד ולאילן הסנה אשר ירדה עליהם השכינה וגם‎ 
שכינה בתוכם, וחייבים הם בזה הדבר כדי שיאמינו ויעידו שהסנה‎ 
והר סיני ואוהל מועד כולם אלהים כמוהו עד אשר יוסיפו לחטוא‎ 
חטאתם פשע: אבל כת הבינונית הם חייבים בראשונה מפני‎ Sy 
שהם אמרו כי רוחו עליונית מן נפש היוצר והם הם חייבים באחרונים‎ 
אשר אמרו שגופו החדש נעשה אלהי +....ועוד אני חפץ להוסיף‎ 
ולהשיב על דבריהם במגילה הג" וה"ח הלכך כבר ביארנו כל‎ 
העניינים והקנצנים המקניצים והמבארים שאלהינו אחד יתעלה‎ 
* + זכרו מיוחד ובטלו דברי האומרים שהוא ב' או ג'‎ 
After this reference to Jesus, there are in Cod. 42 twenty- 
two pages (f. 353b—364b) before the beginning of our 
Chapter IV. 
For a further reference to Jesus in this work, compare 
the latter half of Chapter XII of the Masref (B). 

p. 6. l. 10. In place of קדם 520 מקדם‎ Saadya (Ibn Tibbon’s 

.קודם מכל מקום version) has‏ 
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. l. ro. David is here called המנעים‎ agreeably to II Samuel 


‘the sweet psalmist of Israel’.‏ נעים AMDT‏ ישראל וירל 
In place of these opening lines of Ch. IV, by no‏ .12—19 .1 
means smooth and easy, Cod. 42 has the following pro-‏ 
bably more difficult and involved passage:—‏ 
וראוי שאבאר שאין הראייה נופלת POY‏ ואפש' הצבעים לראותו 
ולהסתכל בו Sow wep‏ הממשים ON‏ במיני :המראה ובשזפי 
ההרגשה on‏ הצבעים הנצבעים בתואר הגלמים הקדומים צבעיהם 
וכתמיהם בקלסתרי התיפוכים המתשרטטי' בנגי הגושים ונכתמים 
בקרומי הגולם והם הנשוכים (sic)‏ לעין om‏ תכופים ונחברים ‘pwd‏ 
העין הצבע. הקרום הכתם הדקים שבשאף ושבנשוף באצילת 
האויר ובצהצחת האור ובתכיפתם זה py‏ זה ובהתחברם זה לזה 
maw‏ הרואה את שגיחתו. ובעיקוף הראיה יתוודע המראה, ולכן 
המראה מפרשת בין הרואה לנראה. וכל הסיפורים הללו מקרים 
ועירועים (sic)‏ ודיבוקים וחיבורים. וכולם נעדרים מן היוצר יתרומם 
זכרו paw‏ רשות לעין לשור אותו לא באילו המדות ולא במדות 
מהרות (sic)‏ ואין שלטון ועירעורים poy‏ יתרומם זכרו: 


.1 30 to 1.35. In this rather involved passage Cod. 2 


(f. 373) has several variations. The chief are as follows:— 
Between קצת‎ and בהמות‎ (1. 30) it reads ;אכילת‎ for הצור‎ 
6. 32) it has ;היוצר‎ for התורה‎ (1. 33) it has ות הצורה‎ 
for הוא כדמותו וכצורתו‎ the reading is היא בראותו ובצורתו‎ 
in 1. 34 there is אחת מהם‎ for אחד מהן‎ NN; and after the 
word לעבוד‎ the words are .את שהוא אוכל ומה שהוא מטמא‎ 
In the Codex there is a curious marginal note referring 
to the expression in 1. 30—31 ,קצת * +++ הנאות אחת‎ which 
says that the rest of this passage, beginning ,אחת‎ is to 
be found on f. 386b, where there is a cross reference to 
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p- 9. 1 23. מיָדע‎ should, perhaps, be .מיָעד‎ 
p. 11. 1. 10. Ought, perhaps, the words INN קודם מביאתו וזמן‎ 


?קודם נבואתו וזמן חזיותו 26 to‏ 


.בכור השכל ובמצרף החכמה .8 .1 .14 p.‏ 


This simile is a very favorite one with Berachya. It is 
the first passage in which the noun ‘Masref’ occurs. We 
had the verbal form in Ch. III, p. 4. 1. 25—26 ++ + ונצרף‎ 
.בכור השכל‎ . 
1. 34. The fuller introduction to the subject introduced by 
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the passage והנה מצאתי‎ contained in Ibn Tibbon is omitted 
by Berachya. 


p. 15. The second question here (1. 9) is 3°¢ in Ibn Tibbon’s 


version ; 
the third here (1. 15) is 4" in Tibbon’s; 
the fourth here (1. 25) is 5" ,, Grae 


the fifth here (I. 28) is 6" ,, - ; 
There are but 5 questions propounded here, whereas there 
are 7 in Ibn Tibbon. 


1. 33. I might say here once for all that I have preserved 
the. peculiar orthography adopted by Berachya in such 
words as שיני‎ for שלשי ;שני‎ for ;שלישי‎ NS, NB, ;ציויו‎ 
,אחרכך‎ written as one word; נישא‎ for NWI; etc. 

p.17. l. 32. Berachya calls himself here המעתיק‎ used by him 
alternately in the sense of ‘copyist’ and ‘translator’; 

Cf. p. 46, 1. 11--12, שהעתקתי מלשון הגוים ללשונינו‎ ; p. 47, 
1. 4—5; and p. 52, 10. 

p. 18. |. 8--10. This paragraph based upon Saadya is very 
strange, for in reality according to the opinion of Beth 
Shammai (expressed in the Talmud, T. Saddath, 19a, עד‎ 
,(רדתה אפילו בשבת‎ to continue the fight was permitted on 
the Sabbath day. 


1. 17. בית עולמים‎ lit. ‘The House of Eternity’ used for 
‘The Temple’; perhaps “The House of Eternity’, which is 
expected to endure unto everlasting. 
l.25. The 2°4 point in Ibn Tibbon. 
1 33: The 5 0 וס‎ » 
- אה‎ % 
ו ו‎ ns 
של‎ es שו‎ Pr 
Peegeia to, Phe? 9Per es) 58,5 0 
0 the C8 f os, Wan 5, 3 
1 לכ‎ lhe FOP; "Ash 53 5) a 
60 her. * 
1. 18. Should not the 4 שריפת‎ ‘burning’ have been זריקת‎ 


‘sprinkling’ as in next line? 


In Ibn Tibbon there is a 12% point. The 9 point in 
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Ibn Tibbon has reference to the ‘Azazel’ (the scapegoat) 
Levit. 16. 8 sqq. 

p- 21. The term נביא‎ ‘prophet’ is here used instead of ‘psalmist’. 
Psalm 44 in which the quotation occurs is headed ‘To 
the chief musician for the sons of Korah’, 

pp. 21--22. In Ch. XXI there is considerable variation from 
Ibn Tibbon’s version. 

p. 23. 1. 5. ניר‎ = Syriac tas ‘yoke’. 

p. 25. 1.x. .בן ברית‎ Might not this be חרות‎ 42? 

.והנביאים + + + + + + + מחכמת .24—25 .1 

מדרך המוחש ומדרך For these expressions Ibn Tibbon has‏ 
.השכל וממה שבכתב ושבקבלה. 

1. 33. I have translated as if the word were אחד‎ not .אחר‎ 
There is considerable difficulty in determining the 7 and 
the ר‎ in the Parma MS., owing to their similarity: the 
same applies to the ב‎ and ,כ‎ and other letters. 

Note 1. (in a later hand) states: ‘It seems to me that 
the Gaon makes mention of two kinds of flaming fire 
raging in Gehinnom (Hell); perhaps he was thinking of 
the one in the “Purgatory” and the other in the “In- 
ferno.”’ 

p. 27. 1. 24—25. For אם לא גלה היוצר את הידוע בחכמה‎ Codex 
42 reads אם לא גלה הידוע שבחכמה‎ 
1. 25. For מסר את הנעלם‎ it has מפרסמת הנעלם‎ ; 
1. 27. For בני אדם‎ nyt הק' ולא על‎ it has המקום ולא על‎ 
מעשיהם:‎ 

p- 28. 1. 8--10. The reference to Pappus and Lulianus in this 
passage is interesting. (Cf. T. Zuaanith 18b; Semahoth 
VIII). 

p. 29. Ch. XXIX. Saadya (Ibn Tibbon) enumerates 8 instances. 

p. 31. lines 1—3, and p. 45, lines 7 and 22. The very un- 
common word אדש‎ , we have taken to be equivalent to 
the Syriac Lay. 

p. 32. Ch. XXXIII. The 10 expressions used by Saadya (Ibn 
Tibbon) are quite different; צדיק ורשע, ועובד וממרה,--:2ץ‎ 
.ושלם ומקצר, וחוטא ומזיד, ושב וכופר:‎ 2 

p. 33. 1 1--3. The passage in the Talmud, Azddushin, 39b, 
from which this is taken, is slightly varied. 
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Pp. 34- In the margin facing the beginning of our Ch. XXXVI, 
the words אריכת פנים‎ are added in the MS. 

p. 35. 1. 6—8. This third instance omitted in Saadya (Ibn 
Tibbon), and the order varied. 

p. 36.1. 9. העובד — החסיד‎ (Ibn Tibbon). 
1. 17. הממרה = המורד‎ 
1. 22. השלם == הצדיק‎ 
1. 33. החוטה = הסורר‎ 
1. 46. המזיד == הפושע‎ 0 
The expression הכופר‎ is the same in both versions. 
1. 18. The word משומד‎ ‘apostate’ connected with the Syriac 

| pax ‘baptize’. (Cf. Ibn Parhon’s מחברת הערוך‎ s. v. yaw). 

p- 37- 1. 12. For ,ונחם‎ Ibn Tibbon has ;החרטה‎ for ,וידוי‎ he has 
;בקשת הכפרה‎ and for ,וקבלה‎ he has the phrase שיקבל על‎ 
.עצמו שלא ישנה:‎ 

vide Note to p. 1. 1. 6.‏ הצעיר p. 38. 1. 13. Concerning‏ 
Ch. XXXIX. As the beginning of this Chapter is the only‏ 
extract from this work which I have found among 6‏ 
‘Miscellanea’ (p. 95) contained in the Bodl., I reproduce‏ 
it here in full.‏ 
אמר רב סעדיה מי שיש בו אחת מז' דברים הללו אין תפילתו 
נשמעת א' מנשחתם (sic)‏ גזר דין שנ' אל תוסף דבר עלי עוד 
בדבר הזה, ב' המתפלל בלא כוונת הלב. כש' דוד ויפתוהו בפיהם 
ובלשונם יכזבו ולבם לא נכון עמו. ג' מי שאינו מקשיב לד"ת 
שנ' מסיר אזנו משמוע תורה גם תפלתו תועבה, ד' מי שאינו 
מקשיב לזעקת דל שנ' אוטם אזנו מועקת דל גם יקרא ולא יענה. 
ה' מי שעושק וגוול ואכל את האסור לו שנ' ואש' אכלו שאר 
cay‏ וגו' ואז יצעקו אל ה' ולא יענם. ו' המתפלל בלא נקיות 
וטהרה שג' גם כי תרבו תפילה IS‏ שומע ידיכם דמים מלאו. 
ז' מי שרבו עוונותיו ומתפלל בלי עשות תשובה שנ' כי עוונתיהם 
היו מבדילים בניכם par‏ אלקיכם וחטאתיכם הסתירו. פני מכם 
משמוע עכד: מצאתי זה הספר מצורף שחיבר. רבינו ברכיה ז"ל: 

30. 1. 5. הבול ולא ישיב‎ might be better to delete ,לא‎ 
taking the passage from Ezek. 33.15. The author quot- 
ing from memory evidently confused this verse with that 
גנ‎ 12. iS 

p. 40. 1. 36—37. Cf. Talmud, /ebamoth 12102, הקבה מדקדק‎ 
השערה:‎ MIND סביביו‎ OY. 


גג 


גו 


נג 
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.4 1 28—31. Rhymed prose. Cf. parallel passage in Ibn 
Tibbon, shorter and less choice. 

. 42. 1. 7—8. Mentions himself by name; vide p. 110, 1. 10 etc, 
. 43. 1. 28. Balya called ,הדיין הגדול‎ 

[. 40. The parallel passage in the Masref has חומר‎ for 
Van (p. 126. 1. 14 from the bottom). 

. 44. 1. 10560. The Biblical verses adduced here in support 
are not all the same as those cited by Gabirol. 

1 25—26. In the original MS. facing these lines, the words 
ספר הנפש‎ occur in the margin. 

. 45. 1. 7 and 22. For the word אדש‎ zide Note to p. 31, 
lines 1—3. 

1.8. הפלכים‎ might be in place of ,הפתוכים‎ though Ibn 
Tibbon’s version has \גלגלים‎ 

1. 33sqq. Cf. Ibn Ezra’s Jesod Moreh (Edit. Prag 88a). 

. 46. 1. ro—12. Vide Note to p. 47, 1. 4—5. 

1. 13. The same reason given in the “Dodi”. 

[. 21—22. Observe the derivation of נְשָמָה‎ from שָמִים‎ ; and 
1. 29. that 01 בִּינְָה‎ and תְבוּבָה‎ from j*2 ‘between’; and 

1. 32 that of vips from פש‎ (as in OW). 

This same derivation of נפש‎ is given by Berachya in | his 
“Dodi”. 

. 47. 1. 4—5. It is highly interesting to compare this entire 
chapter XLIX with the passage in the “Dodi” (which 
work I have copied for the purpose of publication); the 
more so, as it affords a commentary upon the words 
(p. 46, 1. 11--12( ‘that which I, Berachya, have learnt 
from the scientific work which I have rendered into Hebrew 
from a non-Jewish source’, and the concluding words 
(p. 47- 1 4—5):—‘I have culled all this information from 
the learning of the Greeks, which had been translated into 
other languages by certain non-Jews; I have redeemed it 
from the hand of the stranger, and have given it a purer 
turn of my own, and incorporated it in this work’. Some 
of the Hebrew expressions are almost identical in this 
work and the “Dodi”, as regards these two important quo- 
tations. The passage in the “Dodi” referred to is as 
follows: —p»nyn> אני ברכיה בר נטרונאי + + + + אשנס מתני‎ 
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אלה הדברים בלשון עברית כי מצאתי במכתב של גוים אשר 

העתיקום מן העבריים * * * * * + + טהרתים מיד בן נכר וכתבם (6) 

בלשון הקודש * + + psd ee‏ וללבן מליצתם י see‏ 

For the expression לצרף וללבן‎ Cf. p. 116, 1. 3, the opening 
words of the ALasref (B), and Daniel 11. 35. 


p. 48. 1 15—17. This beautiful and significant passage of the 


Talmud, T. Sanhedrin, 9ta—b, is worth quoting at length. 
“Antoninus said to Rabbi: Both body and soul might 
argue that they are exempt from punishment. The body 
might say, It is the soul that sins, inasmuch as no sooner 
does it depart from me but I become as a silent stone in the 


_ grave. The soul, on the other hand, might retort, It is 


the body which sins, for as soon as I quit it, I hover 
about as a bird in the air. 

The truth, however, is that both body and soul are amen- 
able to judgment, and deserving of punishment. 

The following parable will illustrate our contention. 

An earthly king had a beautiful garden containing first 
ripe figs, and placed in charge of it two watchmen, one 
lame and the other blind. The lame one said to the 
blind watchman, I see some beautiful ripe figs in the 
garden, suppose you carry me on your back, and then 
we shall be able to get them and enjoy ourselves with 
them. The lame watchman, accordingly, got upon the 
blind man’s back, and the two, acting thus in concert, 
brought the fruit and enjoyed them. Some time after, it 
happened that the owner of the garden enquired what 
had become of the figs; whereupon the lame man said: 
‘Have I any feet, that I could have gone and fetched 
them?’ and the blind man insisted: ‘Have I eyes, that I 
could have seen them?’ 

The king there and then placed the lame man upon the 
back of the blind man, and proceeded to judge them 
conjointly. Thus also does the Almighty act in the case 
of mortal man. He brings the soul within the body, and 
judges them together.” 

1. 18. Ibn Parhon (xii. cent.) in his work ,מחברת הערוך‎ 
8. ¥. .חסר.‎ 


ae 
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1. 22. In the MS. the word יצרו‎ is written above ,תאותו‎ 

p. 49. 1. 32 500. There is considerable variation in the Talmudic 
passage, Aloda Zara, 20b, from which this is evidently 
taken. 

The condition of the soul when it departs from the body, 
and the idea of Purgatory, are subjects treated in Ch. LIII. 

p. 50. 1. 28sqq. Cf. whole passage in T. Saddath, 152b, and 
153a. Vide p. 147, 1. 19 sqq., and note thereon. 

1. 36—37. חבוט הקבר‎ ‘the punishment (beating) meted out 
in the grave’; (Vide מסכת חבוט הקבר‎ in Agadath Bereshith, 
p. 56b.sqq., and also “The Chronicles of Jerahmeel’ (Edit. 
Gaster, London, 1899, p. 30sqq.-). 

The doctrine of metempsychosis or transmigration of souls 
is considered in Ch, LIV. 

The aspiration contained in this line is much more‏ .11 .1 .51 יק 
poetical than the corresponding one in Ibn Tibbon’s version.‏ 
Cf. Micah 7. 3.‏ מדברים ומעבתים .1.18 

1, 2o—22. There are difficulties in the text as it stands, 
and it is probably corrupt. I have left עוף‎ and trans- 
lated ‘hover’; might it, perhaps, be ענף‎ ‘branch’, or נוף‎ 
‘subject’? I have also left '3, taking it as numeral; might 
it, perhaps, be a contraction for גם‎ ‘also’? 

In Codex 42 (Munich), mention is made (f. 323—f. 339) 
of 12 or 13 נימוסים‎ ‘principles’ or ‘theories’ which the 
author upsets. 

1. 30. The fourth source of doubt here is the ¢#zrd in Ibn 
Tibbon. 

p. 52. l.g—11. Vide Note to p. 47. 

1 28 500. Facing the beginning of Ch. LVI. the words 
תחית. המתים‎ 'D occur in the margin of the MS. 

The corresponding introductory passage to this portion of 
the work (on the Resurrection of the Dead) in Saadya 
(Ibn Tibbon) is quite different, and much longer. 

p- 53. From the 5" line from the bottom until the end of the 
Chapter, the Munich Cod. 42 has several variations and 
interpolations. Thus for עיקרים‎ it reads ,עיקרי!‎ and omits 
the next word ;וחלקיו‎ in the,jnext line after והגולמים‎ it 
adds ,והגושמים‎ and after the word כמו‎ it שחפשו---:6808ז‎ 
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שיעור it transposes‏ ; הבקיאים ובחנו המשכילים ובדקו ומדדו 
it reads‏ הארץ reads OY) for OY and in the last line for‏ ; קצת 
,עפרה Then for the next nine words beginning with‏ .ארץ 
עפרה והריה וגבעותיה the MS. has the following: —7MD)‏ 
וצמחיה והחיה אשר עליה אלף פעמים ותשעה ושמונים פעמים, 
וכן הוציאו חשבונם שלשה ושלשים חלק sins‏ שלשה ושלשים. 

p. 54. 1. 1. Cod. 42 omits ;השני‎ 1 3, has M33) for ,יוצברו‎ and 
for the last word שיגיע .4 .1 ;במלונותיהם‎ for " 'S; for 
חדשותם‎ it has ,חידושם‎ and in place of the following word 
it reads ,נתחייבת'‎ while it omits the words כקדמתם‎ and .כי‎ 

p. 55. The subject contained in the last few lines of LVII and 
in LVIII is treated much more fully in Saadya (Ibn Tibbon). 
1.20. אורות‎ It was impossible to translate this ‘herbs’ as 
the Anglican and other versions, for, according to the 
context in Berachya, he evidently interpreted the word 
‘lights’, the ordinary meaning. 

p. 56. שונים‎ == Dualists; Cf. p. 53, 1. 6. הכופרים ועובדי שתי‎ 
,רשויות‎ and p. 153, 1. 12. .[שתי] רשויות‎ 
1. 19--23. The interpretation of this verse of Micah 5. 5 ]4[ 
is most interesting. Ibn Tibbon’s version omits Adam, 
and adds Isaac as one of the ‘prophets’. The Vadkut (f. 81b, 
8 552) comments on this omission of Isaac, and accounts 
for his absence by saying, that ‘he takes his stand at 
the entrance to Gehinnom and delivers his descendants 
(children) from the punishment dealt out therein’. As 
regards the egh¢ “principal men”, the 31606 is not parti- 
cular as to the number and enumerates zen, adding Am- 
ram after Samuel, and Zedekiah after Hezekiah. Some 
versions (including the Talmud T. Succah, 52b) read Zede- 
kiah in place of Hezekiah. 
1. 24—30. From a critical point of view, these lines re- 
quire a good deal of explanation. We shall but refer to 
the most important points. There are several discrepancies 
in the phraseology employed in the various Talmudic 
passages here cited. These passages are:—The Jerusalem 
Talmud, Shebiith IV f. 10a, and Midrash Rabba, Levit. XI 
(beginning). [Cf. also the beautiful apologue in T. Saddath 
153a, end of XIII, based on Eccles. 12. 9]. We would 
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ask the apparently bold question, whether the word יונק‎ 
‘suckling’ at the end of 1. 28 is not an error, due to 
Berachya having trusted to memory for his quotations, 
and should not have been ,ר' יונה‎ author of the saying, as 
the Talmud and Midrash have it, as also Ibn Tibbon’s version? 
The word ,פרנמטותא‎ end of 1. 29, also presents some 
difficulty. The Talmudic and Midrashic texts read פרוטגמיא‎ 
(and this reading is followed by Ibn Tibbon) which is 
evidently the Gr. rpwtoyapta ‘the preliminary marriage-feast’ 
(Cf. Jerusalem Talmud, Demai,IV (begin.) f. 11a). Berachya’s 
word, as used here, certainly reminds one of the Gr. 
mpaypateta, Syr. Ladsags2, ‘business’, ‘goods’. 

Further, while both in our text and in the Talmud, Shediith, 
the expression joined to it is 5°D85, in the Midrash Rabba, 
and in Ibn Tibbon we have ,דעביד‎ 

Judging from the commentary on the Jerusalem Talmud (Edit. 
Amsterdam 1710),it would appear that this expression has long 
puzzled commentators, inasmuch as it is forced to render דאכיל‎ 
פרוטגמיא‎ by סחורתו ופרקמטיא‎ DONT, as I suggested above. 
1. 35 —36. In the Talmud T. Sanhedrin, gob, this is put 
in the form of a question addressed by Queen Cleopatra 
to R. Meir. 

a5. map. I have here translated ‘in the language of 
tradition’. In Rabbinical (non-mystical) ancient literature, 
the term stands for ‘the Hagiographa’, or ‘the Prophets’, 
or for ‘Tradition’. 

1. 37. In Saadya (Ibn Tibbon) this paragraph ends with 
a reference to an early ritual custom, as mentioned in the 
Talmud, concerning the use of shrouds, in which R. Ga- 
maliel’s name is introduced as having effected a salutary 
reform in the extravagance of such funeral expenses. (Cf. 
T. Moed Katan, 27b, and Ketuboth, 8b). 


p. 59. |. 8. Codex 42 reads מדה אחרית‎ for .מיתה אחרת‎ 


1. 10. In the Talmud (Sanhedr. 92a) the words are צדיקים‎ 
vice ,מתים‎ and חוזרין לעפרן‎ vice .מתים‎ 
1 הוועד .זז‎ is probably Nyy. 

1 12. A paraphrase of Isaiah 51. 6. Even the words 
quoted as the Biblical text are not exact. 
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l. 15--1 27. Codex 42 has, in this much involved and 
difficult passage, many variations. For ג' אלפים‎ (1. 17) 
it reads ;אלפיים‎ inl. 19, after דור‎ it adds Wn כל דור‎ 5p; 
in 1. 20, for בימות‎ it reads ,בימי‎ and for אוחזים‎ it has 
אורחים‎ ; after יתר‎ (1. 21) it adds אחד‎ ponn, and has וחמישים‎ 
vice .וחמשה‎ In place of the words, 1. 22 10 1. 23, be- 
ginning with לכל דור‎ to ,ומ' רבוא‎ this Codex reads as 
ומניינם זב דור. ומ"ב ריבוא כל דור ודור ריבוא ויהיו--:11085ס!‎ 
ששת אלפים ריבו ושמונה מאות וארבעים ריבוא.‎ od: | 24, 
after ומאתים‎ it adds ;פרסה‎ and in place of ד מילים‎ 5 
pow ארבעים‎ ; in 1. 25, for אלפים אמה‎ it has ארבעת אלפים‎ 
;אמה‎ in 1 26, it omits the words יהיה‎ and On; and in 
l. 27, instead of ,ק"פ וח'‎ it reads מאתיים ושמונים ושמונה‎ 
])2( p. 152, 1.28, has ;[וח' מאות א'‎ and after הדבר‎ it 
adds Sinn. 

I have translated with some approach at correct calcula- 
tion, but not according to the text here presented. I was 
bound to reproduce, not materially alter, the original text 
(A); but I have taken advantage of the text in Cod. 42 
(Munich) in translating (p. 118 Engl.) this very involved 
and corrupt passage,—corrupt as far back as Ibn Tibbon’s 
original text of Saadya. 

If we take 32 generations, each generation of 120 myriads, 
we have (according to 1. 18—19) 1,200,000 < 32 = 
38,400,000 souls. This would agree with line 23, which 
calculates 30,000,000 + 8,400,000 = 38,400,000 souls. 





p- 60. 1.16. Cf. the following passage in Agadath Bereshith, 


.נשבע אני שאין בני נגאלין עד שיבא משה רבן:--:66 8 


p. 61. 122. The מ'‎ at end of line should be ,כ'‎ as in 1. 27. 


Thus Cod. 42 has עשרים‎ in full, as it has מאה‎ for .ק'‎ 
The proportion is 20: 100:: 100: 500. I have translated 
accordingly. 


p. 62. Facing LXV the MS. has in the margin הפדו' והפרק'‎ ₪. 


1. 28. After 3393 some such expression as ‘ND וכן‎ 58 
evidently to be supplied. 


p. 64. 1. 28. Supply וגו"‎ after .אלף‎ 


וחצי and omits‏ ,כיצד for‏ באיזה צד Cod. 42 has‏ .30 .1 
.הנה הוא תפל (sic)‏ ומשרת it has‏ הנה משרת //32..2 .1 
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1. 34—36. in place of the words from וכללם‎ to יתר‎ 85), this 
MS. has ות"ק (ות"פ זס) לאחר הבית וחציים תמ"ה שנים יהיה‎ 
לא חסר ולא יתר,‎ maw ,בללם הכל אלף של"ה‎ 

1 37. for שומם‎ it reads (משומם‎ after which word ימים‎ 
should be supplied. 

p. 65. 1. 4. Cod. 42 vice הקצים‎ has ,השלשה קנצים‎ and מניינם‎ 
fOr} מ‎ 1 &: 

The 3 dates are (a) 1335, (b) 1335--45 = 1200, and (c) 
1335—185 = II50. 

Saadya has at the end of this chapter a lengthy reference 
to ‘the 430 years’—the term of Israel’s servitude in 
Egypt. 

Ch. LXVIII—LXXII (pp. 65—70) contain a most fascin- 
ating description of the days of Israel’s Redemption, with 
reference to the Messiah, son of Joseph, his war with Ar- 
milus, ‘King of Edom’, at the time of Gog and Magog, 
the destruction of tis wicked, and the glory of the 
righteous. 

(For Bibliography on Armilus, Messiah ben Joseph &c., vide, 
among others, Graetz V, pp. 496, 7; Fiirst’s Amunoth we-deot, 
PP. 431--435 ; and the modern important work by Bousset, 
‘the Anti-Christ Legend’, translated by Keane, London, 1896). 

p. 67. The four forms of punishment for the wicked are set 
forth in the latter half of Ch. LXX. 

(Beginning of LXXI). How the upright will fare.‏ .68 .כ 
The Nile. The name itself, Sihor or‏ = שיחור .21 ,1.20 
Shihor, occurs but four times in the Bible, viz:—Josh. 13. 3;‏ 
Isaiah 23. 3; Jerem. 2. 18; and I Chron. 13. 5.‏ 

1. 31 sqq. An item in navigation, with special reference to 
Egypt. 

p. 69. 1. 28, Ought, perhaps, לעת‎ at the end of line to be 
?לעד‎ or did Berachya have in mind Daniel XI, in which 
the word עת‎ occurs several times connected with קקץ‎ 

p- 70. 1. 16. Delete the second ,על‎ 

p. 72. Opposite the beginning 01 LXXVI, the MS. has in the 
margin the words .ם' גמול ונעימות‎ 2 
1. 29. The word פירוש‎ here == כתרגום‎ i. 6. the Targum of 
Onkelos. 
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p. 73. 1. 1. Delete point after OWS. 

1. 2—6. Fine example of rhymed prose. (Cf. Translation, 
p- 145, l. 3—8). 

p. 76. |. 5—6. Vide Nehemiah 6. 14. 

]. 28. The word אמרו‎ here not to be taken literally, i. e. 
introducing a quotation, but meaning:—‘in the sense of 
the Rabbis’. 

1. 33. The Talmud has יושבים‎ ‘sit’, not עומדין‎ ‘stand’. 

l, 35. Saadya here gives examples from Bible history. 

p. 80. 1. 6sqq. This fourth head is not given in Ch. LXXXI 
(p. 70—77). 
l. 25. In Ch. LXXXI, this is the fourth head. 

p. 81. 1. 14. This is the 7k head in Ch. LXXXI. 

p- 82. 1 1. This is the séxt# head in Ch. LXXXI. 
1 11. This is the seventh head in Ch. LXXXI. 
1. 25. This is the 00/// head in Ch. LXXXI. 
היש לקונם‎ Very peculiar expression. Should it, perhaps, 
be קונם‎ OL? Berachya gives nine (not Zev) heads in detail, 
not however according to the numbering in his introductory 
plan in LXXXI; besides, the fourth is altogether omitted 
in his previous enumeration. The confusion is older than 
Berachya. 

p. 83. 1. 6. בוחרים‎ ‘choose’ might be better than בוחנים‎ ‘try’. 
The words in the margin of the MS. facing XC are:— 
.ם' אחרון מן המג'‎ 

p- 84. End of XC. Reason for Saadya’s compiling the follow- 
ing important portion of his work. 

11, וכבר הזכרגו‎ 2-2 Chi XLVITZ- 

p. 85. 1. 19. Supply מחמת‎ before the first word of the line. 

p. 86. 1. 6. ע' דבר‎ my dw, a very peculiar construction, employed 
again on p. 99, 1 27 and 1. 29 TAT עשר‎ INS. 

1. 22 sqq. Rhymed prose. 

Ch. XCIII. The following is the nomenclature and order 
of subjects in Ibn Tibbon’s version of the introductory para- 
graph:— * הפרישות + והאכילה + והמשגל + והחשק * והבנים‎ 
והיישוב + והחיים + והממון + והשררה + והנקמה + והעבודה + והחכמה י‎ 
+ .והמנוחה‎ 

In the succeeding portion this order is not carefully pre- 

22 
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served in Saadya, but the one corresponding to that in our 
Ch, XCIII. 

p. 87. 1.12. (from the bottom). אנגריאותיהם‎ ‘forced labour’, 
ayyapeta (vide Levy). A peculiar plural! ן‎ 

p. 88. . 21. For הדם‎ (blood) the original may have had ann 
(heat). 6 
1. 4. (from the bottom). For 3550 Cr ek Nedarim, 66d. 

p- gi. line 10 from the bottom. Where did this stone exist? 
The passage occurs in Gabirol’s AZibhar (Cf. 8 546—§ 549, 
Ascher's Edit.); though there mention is made of a stone 
with a Latin inscription somewhere in the Roman Empire, 
and another stone with a Greek inscription on the gate 
of a ruined city somewhere in Greece. 
The corresponding passage in the Masref (B) p. 133 has 
a different wording. 
Ch. XCIX. Cf. Alph-Beth of Ben Sira (Edit. Amsterdam, 
8. 1 ואשה טובה ויראת השם והרבה לך--:(ק‎ poo קנה לך‎ 
מאה:‎ OF .בנים אפילו‎ 

p- 92. 1. 16 sqq. The reference to Ben Sira is highly interesting. 
It is impossible within the narrow limits of a note to 
refer to this subject at any length in view of the impor- 
tant discoveries which have been made of recent years, 
and of the keen interest which the study of Ecclesiasticus 
has awakened among scholars. 
The passage before us is undoubtedly that of Ecclesiasticus 
42. 9, though with modification. The Talmud (T. Sanhedrin 
100b), Berachya’s immediate source, quotes Ben Sira much 
more closely as regards the verses 9 and 10 of Chapter 42, 
though with some slight deviations from the texts as we have 
them at present. Thisis specially the case with the concluding 
words, coming after the words in verse 10: ‘and when 
she is married, lest she should be barren’, after which the 
Talmud adds the clause: הזקינה שמא תעשה כשפים‎ ‘and 
when she grows old, lest she give way to the practice of 
sorcery’, 
The following is the Talmudic passage in full as put.into 
the mouth of Ben בת לאביה מטמונת שוא מפחדה--:808‎ 
לא יישן בלילה בקטנותה שמא תתפתה בנערות' שמא תונה בגרה‎ 
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שמא לא תינשא נישאת שמא לא יהיו לה בנים הזקינה שמא 
.)9 ,י ,כ .1 .5 (Cf. Ben Sira’s Aleph-Beth,‏ .תעשה כשפי; 

I might add here that the chief passage in which the Tal- 
mud cites dy name Ben Sira’s several sayings occurs in 
T. Sanhedrin f. 1002, though others occur in T. /ebamoth 
f. 63b &c. In the former the debate arises as to whether 
it be lawful to read such a work, or whether it does not 
belong to what is termed ‘profane books’, ,ספרים החיצונים‎ 
The decision, however, is in favour of the value of Ben 
Sira’s teachings. 

p. 93. 1. 2. For the expression להפקיע את השערים‎ Cf. T. Zaanith 
15b; 2/6 17b; Baba Bathra gob. 

p- 94. (last 3 lines). The passage in Gabirol’s Zikkun 10b 
(Luneville) is somewhat different:—'3) .ה' בגאוה ש' כ' ומייחד‎ 

A saying put into the mouth of Aristotle: taken‏ .1.3 .95 .קש 
from Gabirol’s Zikkun 1ob. Cf. Mibhar § 551.‏ 

Chapter )2111 is much fuller in Cod. 42, consisting of four 
pages of MS.; one page and a half from the word הכוכבים‎ 
(l. 14 from the bottom) to the end. 

l. rr (from the bottom). I have not altered ,ולא שמח‎ but 
it is undoubtedly corrupt. We must read in place of these 
two words ,וישמחו‎ as in the former line, or either צורח‎ or 
צווח‎ in place of ,שמח‎ and leave .לא‎ 

l. 12—l. 11 (from the bottom). In place of the clause 
beginning ולא ימצא‎ and ending ,אין כהה לשברך‎ Codex 42 
has the following extended וכשימות ויאבד, יאמרו--:455886‎ 
PRT רשעים ירקב, כן יאבדו כל אויבך‎ ow כולם עליו‎ 
שיגה לשברו, ולא אנחה לאידו, ולא בכייה עליו ולא עגמת גפש‎ 
ממנו, ולא הספד למיתתו, ולא קינה על מטתו, ולא אבילות‎ 
סחוב והשלך כקבורת‎ os עליו, ולא קבורה לו בין בני אדם כי‎ 
חמור והכל שמחים וששים בעת בו () אידו, וביום הום מפלתו‎ 
בכתוב אין כהה לשברך.‎ 

p. 97. (1. 6. from bottom) חלי הפיל‎ (Cf. p. 144, the 5% 6 
from end of Ch. X), one of the effects of indolence and 
inactive habits, perhaps Z/ephantiasis, a disease of the skin, 
in which it becomes very thick, hard and fissured, as the 
elephant’s hide. The etymology (5°D an elephant) would seem 


to favour this explanation. It might, however, mean apoplexy. 
Dh 
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p. 99. With the substance contained in last few lines of CVII, 
the work of Saadya (according to Ibn Tibbon’s version) 
ends. 

The words נשלם הספר‎ ‘the Book is ended’ (as found in 
the MS.) ought probably to be at the end of CVIII, con- 
sidering that.CVIII continues to speak of the five senses 
referred to previously, whilst CIX begins anew:—‘The 
words of Berachya &c.’? Or are the words ‘the Book is 
ended’ the words of Berachya himself, who added them 
to show where Saadya’s treatise proper came to an end? 

p. 100. 1. 12. In imitation of Amos 1. 1. 

[, 12—14. Rhymed prose; in fact the entire page more or 
less, till p. 101, 1. 2 is in this form. 

1. 14—15. Cf. p. 116 line 12 from the bottom. 

1. 18—19. In imitation of Exod. 17. 11. 

1. 26 (former half). In imitation of Esther 6. 6, 7, 9, 11. 
1.26 (latter half). Cf. p. 128, line 14 from the bottom. 

1. 30. In imitation of Esther 8. 16. 

It is interesting to compare this entire passage of Chapter 
CIX on p. 100, as well as the introductory portion of the 
Masref on p. 116, with Bahya’s own Introduction to his 
‘Choboth Ha-lebaboth’ (pp. 21—22, Edit. Vienna); for not 
only are they identical in substance and thought with the 
passage in Bahya, but his very expressions in various 
clauses have been borrowed by Berachya and incorporated 
in this text. 

This foot-note is found in the MS., in the margin, which 
has been cut too close into some of the first letters of the 
words to enable us to decipler them. 

p. 101. 1. g—10. Saadya, Ibn Gabirol, and Abraham Ibn Ezra 
are here mentioned together. 

p. 102. At the end of CXI, Berachya acknowledges also his 
indebtedness to the work of Bahya, having quoted him 
at length in CX, CXI, and continuing to do so in CXIL. 
1343. For the expression בינותי‎ Cf. Daniel 9. 2. 

p- 104. 1. 8sq. This same passage, introduced by the same words, 
על כן אמר אחד מהמשכילים‎ occurs in Ibn Ezra’s Jesod Moreh 
(Cf. Edit. Prag, 87b). 
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p- 105. 127. The Leipzig Edition (1846) of Bahya’s חובות‎ 
הלבבות‎ has (p. 155) והוא שער משערי החונף 'הה'‎ ; the Vienna 
Edit. (1856) omits these 4 words in the text (p. 151), but, 
strange to say, gives a translation of them. (For the ex- 
pressions חונף‎ and ,השתוף הנעלם‎ Cf. ש' היחוד‎ Edit. Vienna 
p. 81; ש' ע' האלהים‎ pp. 141sq., &c. העינים‎ here may be a 
corruption of ממיני‎ as found in ש' יחוד המעשה‎ p. 278 1. 2.) 
The meaning of this somewhat corrupt line which I left 
untranslated (Engl. p. 212, 1. 28), I now believe to be as 
follows:—“And this class comes under the category of 
hypocrisy, as with the outward exercise of Religion it 
secretly associates some ulterior aim.” 

p. 106. 1. 2. The last word is written thus in MS. 

1.29. In T. Baba Mesia 86b the words לעולם אל--:816‎ 
מן המנהג‎ OS .ישנה‎ Cf. p. 129. 1 32 .הכל כמנהג המדינה‎ 
1. 29—30. The entire little chapter in the Treatise Derech 
Lres Suttah is highly interesting and contains many a 
wise saying. The particular passage from which our quo- 
tation is derived is as לא יהא אדם ער בין הישינים--:101105‎ 
השוחקים . ולא שוחק בין‎ pa העירים * ולא בוכה‎ pa ולא ישן‎ 
* *+ * בין העומדים + ולא עומד בין היושבים‎ sw הבוכים + ולא‎ 
.כללו של דבר אל ישנה אדם ממנהג הבריות:‎ ‘A man should 
not be awake whilst others sleep, nor sleep while others 
are awake; he should not weep while others are merry, nor 
be merry while others weep; he should not sit while others 
stand, nor stand while others sit. ..... In fine, a man 
should not deviate from the custom of his fellow-creatures’. 
1. 2 from the bottom. The exact words in T. Zrudin 18b 
בפניו--:16ג‎ Now .מקצת שבחו של אדם אומרין בפניו וכולו‎ 

p. 107. 1. 2 506. “The public orator should stand, exalted above 

his hearers.” / 
.ד 1 דיק יה וו‎ 
]. 21--22. From Ben Sira. Cf. T. Jebamoth 63b; Sanhedrin 
100b. 
1. 12 sqq. (from the bottom). Origin of the number 10 for 
Minyan, quorum required, according to Jewish tradition, 
for the conduct of Public Worship. Several reasons given. 
Berachya criticises the reason generally adduced. 
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1. 2 (from the bottom). The Talmud has לו לאדם‎ after .מותר‎ 

p. 108. 1. 16 sqq. The classes of animals chosen for sacrifice, 
and the reasons. 

1. 9 sqq. (from the bottom) שאין להתפאר‎ &c. Cf. passage 
in Derech Eres Suttah immediately preceding that quoted 
above (note to p. 106, 1. 29g—30), which runs as follows:— 
“The glory of the Law is wisdom, the glory of wisdom 
is meekness, the glory of meekness is reverence, the glory 
of reverence is the commandment, the glory of the com- 
mandment is humility.” 

1.6 (from the bottom). ‘It is permissible to slander or 
speak ill of another’. In a separate Chapter, termed פרק‎ 
,השלום‎ attached to the Treatise, Derech Eres Suttah, the 
importance of Peace for mankind is emphasised with remark- 
able force. The Chapter is too long to find a place in 
this note, but in it occurs the expression: ‘It is permissible 
&c.’, which has to be taken in connexion with the context 
in order to be thoroughly understood. One of the state- 
ments therein contained runs thus:—‘Adonijah suffered death 
because he was a mischiefmaker, and in such instances, 
namely when speaking against those who would stir up 
strife, it is permissible to speak slander, thus did Nathan 
the prophet say, &c. 

p. 10g. 1. :1--12. The Talmudic saying: ‘Adorn yourself, and 
then adorn others’ (T. Sanhedrin 19a) finds a parallel in 
T. Lruchin טול קורה מבין עיניך--:169‎ ‘Remove the splinter 
(beam) from thine own eyes’; and in B. desia 59b, מום‎ 
שבך אל תאמר לחבירך‎ ‘Do not reproach thy fellow for the 
blemish that is in thee’. 

l. 11 sqq. (from the bottom) inculcates the lesson:—“Give 
due honour to the great of all peoples, irrespective of creed”! 
.או' אני דרך ארץ‎ This is not Berachya’s, but a Rabbinic dictum, 

p. 110. 1. 2. שה'‎ stands for ,שהשינה‎ 

l. 9, In the original MS. the word ישתרר‎ ends a page; 
whilst the catch-word indicating the first word of the following 
page is .שהרי‎ Here, however, beginning CXIX we haye 
Ny. It would seem that one leaf or page is missing, although 
the sense is apparently not at all interrupted. 
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. 16 500. A veiled reference to his patron, spoken of in 

213 as ONIN. 

. 19. There is an erasure in the MS. after the א‎ in .וא‎ 

.22—23. .כל הרודף‎ T. Erubin 13b has כל המחזר על‎ 
,הגדולה, גדולה בורחת ממנו‎ and its converse כל המשפיל עצמ‎ 
.הקבה מגביהו‎ 
The same idea is contained in different words in T, Zru- 
bin 54a, and Wedarim 55 4. 
1. 23 sqq. Further examples of rhymed prose. 

p. 111. 1. 18 sqq. Addressed to his patron. 
], 21. Cf. wording in the parallel passage of the Masref, 
p- 136, 1.6sqq. It would seem that the passage before 
us is more closely related to the passage occurring 
in the ספר מוסרי הפילוסופים‎ )11 5 Luneville) translated by 
Harizi, whilst that in the Masref may have been taken 
from the Mibhar (§ 244). In connexion herewith, I have 
come across an interesting passage at the beginning of the 
,סוד הסודות‎ the Secretum Secretorum, attributed to Aristotle 
(in MS. at the Brit. Mus.), being a collection of counsels 
which he had formulated to guide Alexander of Macedonia 
in the task of ruling over his empire. 
It is as והשיב אותו אריסטולו ואמר לו, אלכסנדר--:01098)‎ 
אם מלאך לבך * ** + אך תמלוך עליהם בהיטיבך להם ובכבדך‎ 
אותם ותמשול עליהם באהבתם אליך כי בהיות זה בעבור שתטיב‎ 
by והיה יותר תמיד ממה כשתרדה בהם : ודע כי לא תמלוך‎ ond 
בדרך הצדק והיושר הידוע:‎ as על הלבבות כי‎ Swen הגופות‎ 

p. 112. 1. 2--4. Referred to before on p. 01, 4 sqq. 
1. 13 sqq. How the blind walk about. 
1. 3 (from the bottom) .חפשתי ם' ה'‎ Taken from Bahya 
who says this. 

p. 113. 1. 14 from the bottom. The Talmud T. Sanhedrin 106b 
has הקבה‎ not .רחמנא‎ It is quoted in the same way on 
p. 121, .לבא ועינא ת' ס ד--.11.‎ Cf. last line p. 110 to 
first line of p. 120, where it is incorrectly quoted. The ex- 
pression occurs in T. Jerusalem, Berachoth 1 6b. 

p. 114. 
CXXIII. teaches the lesson:—JVoblesse oblige. 
CXXIV. 1. 1 sqq. Berachya omits the Arabic expressions 


2, ee 


given by Bahya at the beginning of his Preface to explain 
the threefold division of the sciences. : 
In this short Chapter the importance is emphasised of the 
necessity of studying the Law for its own sake, and not 
for the sake of honour and worldly advantages. 

p. 115. 1. 5—6. N13 א והאל‎ A characteristic ending of the 
various chapters of Bahya’s great work, all differently 
worded, yet breathing one and the same noble aspiration. 

p. 116. last line. שאול‎ is perhaps an abbreviation of 135 .שאומרים‎ 

p. 117. 112. For ונשמע‎ the original may have had ,ונכנע‎ 

1. 24 sqq. The impossibility of conceiving the true idea 
of God, or of expressing adequately His Might and Mercy. 
This theme has furnished the subject-matter for many a 
poem. A beautiful example may be found in the liturgy 
for the Feast of Pentecost, in the opening lines of the 
lengthy poem beginning אקדמות מלין‎ composed by R. Meir 
ben Isaac, usually recited prior to the Reading of the Law 
on the said Festival. I once came across a paraphrase 
of these lines (no indication of their source or author 
being given), which I here append:— 
“Could we with ink the ocean fill, 
Were every blade of grass a quill, 
Were the whole world of parchment made, 
And every man a scribe by trade, 
To write the love, 
Of God above, 
Would drain the ocean dry; 
Nor would the scroll 


Contain the whole, 
Though stretch’d from sky to sky.” 


Lak, (Uta as כ‎ 

p. 118. 1. 2--3. The sun one of God’s messengers, too brilliant 
for man’s gaze, how much more so God’s glory itself! 
This idea is exemplified in a beautiful story narrated in 
the Talmud (Audix 59b). 
1.9. ירכתי ים‎ There is no such expression in the Bible; 
it is always ארץ‎ ‘N57. 
1 11. Similar to the expressions found in the Hymn, be- 
ginning ,אדון עולם‎ according to the Sephardic Ritual. 
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1. 5 sqq. (from the bottom) to 1. 19 of p. 119. The various 

names of God explained, varying according to His works. 
In the last line there is a peculiar misquotation. The words 
mentioned were addressed to /acob (Gen. 35. 11), not 
at the time when the rite of circumcision was ordained. 

p. 11g. |. 8. After the last word, the word ומיהודה‎ is added in 
Scripture. 
]. 22. First word. I have translated ‘Isaiah’, as it should 
be, not ‘Uzziah’, as our faulty text has it, 
Last 7 lines of Ch. I. An interesting interpretation of a 
much-debated, Christological verse of Scripture, Isaiah IX, =. 
1. 8 from the bottom. Something is evidently missing in 
this line. Is it אחר‎ before ?וה השער‎ 
1.7 from the bottom. From Gabirol (Z7kkun, 4a). 

p. 120. |. 13. I take רוע הלב‎ in the sense of Ps. 3 9, vv. 2 and 17. 
1. 14—25. From the 770/02 of Gabirol (4a, 4b, 5a). 
1. 22. ‘With regard to the meek &c.’ The text of Scrip- 
ture (Habak.) refers to God, not to man who is meek. 
1. 8 from the bottom. Berachya seems to make no differ- 
ence between R. Eliezer and R. Eleazar, attributing as he 
does the saying ‘A good eye’, and ‘A good heart’ (Adoth 
II § 13) to one and the same person. 
1.6. from the bottom. The words in T. Wedarim 20a 
are:—NDIN NIT .כל אדם המתבייש לא במהרה‎ 

p. 121. 1.2. “The sign by which you may recognise proper 
children, is the blush of modesty which clothes their cheek.’ 
This saying, found in Gabirol’s Z77#kun (11b), is attributed 
to Aristotle. 

p. 122. 1. ro. For the passage quoted from the Midrash Jelam- 
denu Cf. M. Tanhuma (Genesis, 79 לך‎ § 10. Edit. Stettin). 
1. 2330. The same as on p. 114 (last 2 lines) to p. 115. 

p. 124. 1. 13 sqq. Cf p. 103, 1. 9 sqq. 

p. 125. 1. 2. This passage evidently gives us a clue as to the 
age at which Berachya wrote his work? 
1. 2sqq. 2. Abraham Ibn David (73 (ר‎ has this passage 
towards the end of his work ,ספר בעלי הנפש‎ 
]. 4—6. Not the exact wording as in T. Sabdath 53b. 

p. 127. 1. 2 from the bottom, Cf. Eccles, 2. 24, and 3. 13. 
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1. 23—33 quoted by R. Abraham Ibn David, and forming 
the concluding remarks of his work .ספר בעלי הנפש‎ 

p- 12g. 1. 22. Abner and Amasai are not mentioned inI Sam. 22. 17. 
1. 25sqq- Quotation from ‘Sepher Hamisvoth’—work by .א‎ 
Nissim Gaon, not known to exist. 

1.7 from the bottom הכל כמנהג ה'‎ (B. Alesia 83a); vide 
Note to p. 106. 1. 29. 

Similar sayings are 127 פוק חזי מה עמא‎ ‘Go and see what 
is the habit of the people!’ (Adenahoth. 35b); נהרה נהרה‎ 
ופשטיה‎ “Every stream according to its manner’. (din 18b). 
The entire passage from 1. 5 of Chapter V till the first 
word of ], 11 has to be transposed in order to be in- 
telligible. As it stands, it is misplaced. I have left the 
Hebrew as it was, but in my Translation (p. 268) I have 
translated according to the sense, which is as follows:— 
After the word חבירו‎ (1. 5), take the passage in 1. 8, be- 
ginning with the word הנשרש‎ and ending (1. 11) with 
לאדם‎ ; then go back to the words (I. 5) ,וכולם מעמדם‎ and 
proceed, 

p. 130. 1. 1--10. A splendid liberal interpretation of our duty 
to the world, irrespective of creed, based on the text: 
“Love thy neighbour as thyself” (Lev. 19. 18). 

My translation was made from the first transcript; on the 
second collation with the original, the correct reading as 
now in the printed text requires the following amended 
translation:—“are not anxious to derive profit from their 
losses, nor do we mind any loss to ourselves as long as 
we have the power” &c. (p. 269 Engl. 1. 7 from word ‘thus’ 
1001.30): 

The passage in the Jerusalem Talmud (lVedarim‏ .15—16 .ן 
היך עביד' הוה מקטע--:2ט IX § 4) is differently worded,‏ 
.קופד ומחת סכינא לידוי תחזור ותמחי לידיה : 

p. 131. 1. 4. וכל העניין‎ One would think from this expression that 
the preceding verses were continuous, but they. 3 are not. 
1. 17 506. Reflections on jealousy. 

l. a1, Cf. Jeremiah 375; 

p. 132. 1. 2—8. More or less rhymed prose. 

1. ro—8 from the bottom. This is the only possible inter- 
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pretation which I can place upon this tantalising passage, 

especially with regard to the expressions בלא אל‎ and בלא‎ 

.לקיחת אל 

last line ושכל הרש נבזה‎ A paraphrase of Eccles. g. 16. 
p. 133- 1. 5. ‘Our Rabbins’. It is not a saying of the Sages, 

but a quotation from Proverbs. 

1. 5 sqq. Evil effects of attempt to grow rich. 

1. 15. In this line taken from Gabirol’s Zikkun (16b), for 

the word קריבה‎ there is .נדיבה‎ 


1. 16. ואמר ה' כל. ד' עשיר‎ as in Gabirol’s Tikkun (17a). 
1. 17—18. Gabirol’s 10/0060 § 169. 

1. 18--10- 2 § 6. 

1 23--25- ” 88 504, 508, 499- 

:537 8 גכ .26—27 1 

1. 4 i % 547- 

1, 28—30. a § 550. 

0 Cf: % § 170. 

1.31--33. Cf. 0 8 549. (The stone in Grecian 


not Roman territory, vide Note to p. 91). 
1. 33 sqq. The Gymnosophists’ reply to Alexander. 

p. 134. 1. 7—8. In Gabirol’s AZzbfar § 161, and Tikkun 118. 
]. ro—11. 0 op § 583, and +f, | pudoy 
Berg. Cf. p. 109. 1. 1. 

]. 25—26. Cf. Yakut on I Kings 13.4 (from the ‘Pesikta’). 
On the words ‘And his hand... dried up’, this same 
Midrash, quoting from the Bereshith Rabbah, adduces an 
interesting item of psychological interest. ‘Six organs in 
the human body minister to man’s wants; three are within 
his control, and three beyond it. Ear, nose and eye are 
beyond his control; mouth, hand and foot are under his 
control’. 

1. 30—31. Quite a paraphrase of Daniel 3. 16. The words 
of the text are .לא חשחין אנחנא על דנא פתגם להתבותך‎ 
Just in consequence of these astounding deviations from 
the text of his sources, our admiration for Berachya’s re- 
markable memory becomes the greater. It would appear 
from a closer perusal of this work that he knew his Bible 
and Rabbinic Literature by heart, and either was satisfied 


ו 


to use paraphrases of his sources, or, what is more likely, 
inadvertently quoting from memory, made slips in his quo- 
tations. 
1. 33—34. Cf. T. Berachoth 58a. 
1. 34. There in an error in the MS, מחכמתו‎ ‘of his wisdom’ 
should be מכבודו‎ ‘of his glory’. The formula as it stands 
is in respect of the א"הע‎ ‘82M ‘the scholars’, not the 
‘royal personages’ of the peoples of the world. 

p. 135. 1. 11. Cf. Gabirol’s 00000* § 449; T. LErubin 13b; 
Ecclesiasticus 3. 18. 
1. 13 sqq. An interesting interpretation of the Scriptural 
verse ‘Iam the seer’ (ISam. 9. 19). Cf. Agadath Bereshith § 69. 
1. 14—13 (from the bottom). 07706 § 631. 


1. 10 + a § 431, 8 2 
iL 9 ” גכ‎ 5 437- 
ibe . After the last word ואמר‎ the 


Mibhar % 262 has .החכם לבנו‎ 
l. 7 from the bottom. וא"ת‎ stands for תאמר‎ OS) or per- 
haps for תחטא‎ ON}. 
1.8 from the bottom. Similar to the sayings:—J>5» עבד‎ 
כמלך‎ ‘The servant of a king partakes of the honour shown 
to the king’ (Shebuoth 47b); הדבק לשחוור ויסנדון לך‎ 
‘Attach yourself to a prince, and people will bow down 
to you’ (Valkut f.7a.§ 21). 
l. 7—6 (from the bottom). 00000 § 566. 
1. 6. והצטרף‎ Thus in MS. Gabirol has ,ותצטרך‎ 

p. 136. 1. 4—s. כל מי שמשפיל‎ &c. Gabirol’s Tikkun 11a. Cf. 
T. Lrubin 13b. 
1. 6sqq. Mibhar § 244. Vide Note to p. 111. 1. 21. 
1. 23. In the Talmud, Zrwchin 16a, instead of דמיתמרא‎ 6 
word is .דמתאמרא‎ 
1. 8—y from the bottom. The manner in which our text 
differs from its source in T. Zruchin 16a is rather sug- 
gestive: Ina לעולם אל יספר אדם בטובתו של חברו שמתוך‎ 
.בא לידי גנותו:‎ : 
שבחו‎ for טובתו‎ seems rather a wilful paraphrase of the 
original than a slip of the memory on the part of the author. 
Last line. 1/0/00 § 599. 
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p. 137- 1. 1. MWibhar § 600. 

l.5—10. Cf. Mibhar § 353; the language somewhat 
different. Vide Commentary on T. Pirké Aboth I § 17. 
Three-fourths, of all conversation is utterly useless. 

1.14 and 17. Abraham and Jacob called ‘prophets’. 

sqq. from the bottom. Five degrees of repentance.‏ 7 .1 .138 .קש 

p- 139. 1. 6—7.—Cf. II Chron. 30. 6, which adds ‘the God of 
Abraham, Isaac and Israel’. 

1. 16 sqq. Six reasons adduced for God’s attribute ‘Long- 
suffering’. 

Last line, and sqq. Why the righteous suffer trials in this 
world. This is the sense in which the Rabbins take the 
words of Exod:—‘Make known unto me thy ways’ (T. 
Berachoth 7a); vide p. 140, 1. 10 sqq. from the bottom. 
By comparing this passage with the corresponding passage 
in A (p.35), the characteristic difference between the 
‘Masref’ and the ‘Compendium’ will clearly be seen. The 
passage in B is much terser than that in A. 

p- 141. 1. 2—3. Gabirol’s Zikkun 13a. 

1. 6 sqq. An epitome (בדעתי עלה לקצר)‎ of the treatise by 
R. Saadya Gaon dealing with the thirteen pursuits in which 
men passionately engage during life. 

1. 23. For (,שדרכם‎ the corresponding passage in A (p. 86, 
last line) has .שרובם‎ 

p- 142. 1. 15 sqq. from the bottom. The seven objects upon 

which a man should expend his love,—according to Ibn 
Gabirol in his Zikkun (12b). 
1. .זז‎ In comparing this entire passage with the correspond- 
ing portion in A (p. 44), we find that whereas A follows 
Gabirol in this line, the Masref substitutes for ביתו‎ ‘his 
house’—one of the objects which he might with propriety 
אשת נעוריו--6צס1‎ ‘the wife of his youth’, according to a 
familiar Rabbinic interpretation ביתו זו אשתו‎ (Cf. the first 
Mishna of T. /oma) ‘When the Jew speaks of his house’, 
he means ‘his wife’. 

p. 143. 1.17. The Talmud T. Pesahim 87b has אר יוחנן אוי‎ 
.לה לרבנות שמקברת את בעלה‎ 
1. 22—23. Mibhar § 107. 
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1. 23. Mibhar § 111. 

1.13 from the bottom. The last 3 words are inexplicable 
as they stand. I propose as alternative readings כדי לקבל‎ 
,שכר‎ or wary dap ,בלי‎ or אומר‎ dap .בלי‎ 

1. 1x from the bottom. Cf. Ecclesiasticus 38. 24; Lirké 
_Aboth IV § 12; and Derech Eres Rabbah 1. 

1, 2 from the bottom. I have added [מזון עב]‎ according 
to Ibn Tibbon’s text of Saadya; without it the passage is 
unintelligible. 

Last line. להם‎ at the beginning is a doubtful reading. 
Probably ללוים‎ is meant. 

p. 144. 1.9--10. We dare not rely upon the possibility of a 
miracle occuring to extricate us from our difficulties, when 
we have neglected our simple duty in guarding against 
them, Cf.-p.co7, ‘Lire: 

1.6. from end of X.  אראגאדופה‎ == 4. 
15. 9 Vide Note to p. 97. 
1a: / The Talmud (Ketuboth 59b) has 

w .הבטלה מביאה ל'‎ 
1 4. from end of .א‎ “IDDY Prefect, satrap. Probably of 
Persian origin. 

For this 13 pursuit, Cf. Gabirol’s 7ikkun 19b—20. 

p. 145. 1 17--16 from the bottom. The face an index to 
character. (Vide Note to p. 05, .1 3). 

1. 7 from the bottom. Vzde my translation p. 303, 1. 28—30: 
this is the only sense I could make of the line. 

p. 147. 1. 16. The words enclosed (...) seem a dittography, a 
careless repetition of former line. 

1. 19 sqq. Neither the corresponding portion p. 50, 1. 28sqq., 
nor the Talmud (Sadéath 152b) has the phrase commen- 
cing .והנפשות הפושעות‎ 

1. סז‎ from the bottom. Body and soul judged conjointly 
at the Judgment-day. (Vide p. 51, 1. g—10, and note to 
p- 48, 1. 15—16). : 

Last two lines and sqq. An argument (as on p. 57) against 
the doctrine of the resurrection of the body derived from 
the knowledge of the decomposition of matter. 

p. 148.1.15. The word מז) ל"ז‎ the MS. 89) an abbreviation for .לעולם ועד‎ 
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1. 11 sqq. from the bottom. Eight Scriptural texts adduced 
as arguments against Resurrection. 

Pp. 149. Ch. XII. till middle of p. 150: Cf. with LXXINI—LXXV. 

The references to Jesus in latter half of XII entirely ab- 
sent in A, 
1.2 from the bottom till 1 1 of p.150. The Biblical 
quotations in these three lines are hopelessly confused. 
Even if the author intended to paraphrase, he is in- 
correct in tracing the first passage to Zzekie/, since 
the nearest approach to his statement in language and 
sentiment is Zechariah 14. 4; and. as regards the third 
statement, he has mixed up part of Zechariah 14. 8 with a 
vague recollection of Lzekiel 47. 12, referring the whole 
verse to Hzekicl, (Cf. end LXXIV, p. 71.) Vide_Engl. 
pugi2, 1.32 to end. 

p. 150. 1. 21—22. .לכן תמהו--הב(ו)נות‎ I have ventured upon 
a translation of this intricate phrase (p. 314, 1. 17—19); 
it is open to improvement. Observe, however, that in 
Gen. 11. 29, Haran is mentioned as the father of the 
Jemale children Milcah and Iscah (vide Rashi םס‎ this 
name)—a rather unusual course for the Bible to adopt. 
1. 23 sqq. Passages like Jeremiah 3. 14—17; Zechariah 
9. 9—10; Malachi 3. 22 [4. 4] cannot, according to our 
author, refer to Jesus of Nazareth. 

1. 27. It is exceptional to find in the text of Scripture דויד‎ 
as written here (with '(. The words enclosed (...) do 
not occur in the verse. 

p- 151. 1. 3. The MS. has 20000000 for Joel. 

1. 4. I have translated according to my proposed emenda- 
tion, שלעוונם‎ for שלממונם‎ ; unless the words beginning 
6. 4) ואף על פי‎ to וגו'‎ (1.5) are altogether out of place 
here. 

l. 19. Cf. T. Sanhedrin 91 a:—"2) .א"ל ההוא צדוקי‎ 

l. 20. Cf. Pirké Aboth 111 8 1. 

p- 152. l. 11. After ,מציל‎ the corresponding portion in A, p. 56, 
has a number of further Rabbinic sentences bearing upon 
the time of the Messiah and Future Life. 

]. 21. For מתים‎ the Talmud (Sanhedr. g2a) has .צדיקים‎ 
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1. 23—29. Vide p. 59 and the notes thereon for this im- 
portant, yet involved passage. 
l. 27. As regards the words ,בה עד‎ the MS. seems - 
less. 
It may appear to some that the calculations indulged in 
here are futile and scarcely to be regarded as serious; 
but it should not be forgotten what a deep influence was 
exercised upon the imagination and hopes of the people 
by all calculations of this sort, and, for example, by that 
of the verses in Daniel, referred to by Saadya. Men 
endeavoured by this means to fix the date of such epochs 
as the advent of the Messiah, ‘the end of days’, the Re- 
surrection of the Dead &c.; and these attempts it was which 
were responsible for the appearance from time to time 
of so many false Messiahs, when the feelings of the people 
had been raised to the fever-heat of expectation. 

p- 153. 1. 3 sqq. Cf. Matthew 22. 23--32; Luke 20. 27 sqq. 
1. r2. שי רשויות‎ CE p. 53, end of 1. 6, and note 009 
No two Supreme Powers in the Universe. A protest against 
Persian Dualism. 
1.16. ‘God hath made everything beautiful in its time’ 
Cf. Eccles. 3. 1. 


TABLE T 


For the general comparison of Chapters in Berachya’s Compendium 
(Text A) and Saadya’s ‘Zmunoth Vedeoth’ (Leipzig Edition, 1864). 


Berachya Saadya Berachya Saadya 
Chapter pages pages Chapter pages pages 
I 1, 2,3. End of Introd. 13—14 XXVI} 
MME cect cents 0 120,272 7s OO 
(cil) בש‎ een 7 XXVIII 
ECE MEM 2 XX UXM2 הס כ‎ oace 81 
Mee ks ae (end) 30. . . (beginning) 2 
LM 6 Sher . 54555 EXEXSNGs FOU NES sete Rita ten SO: 
SEO ree -.- 9 XOX eo ל ב‎ eee od 
\El Fg. שי‎ > 9 5 
ב ו‎ 2 ss 0 0 
כ ב 0 ל‎ NOOR 5 Ges םס כ‎ rele 
ל 4 1 בש‎ 
שו ו‎ 62, 3 OO OME 60 an ה שר‎ telnet) 
ו‎ ee se as + 64 LESAN RY tee So A Pe itinsts 
OO ל הר ה ה‎ OO ONO CUA als A oe, 6 
7.65 אנכאא‎ 38... 7, (middle) 90 
65-ו‎ 1 
0 ES gh POO 07 DDI AO eee se ee OL 
Beve(end) TO: 5. « s ו‎ (middle) 
רד‎ tls ves 003 70 ל‎ 7 
גל ...- 60015 ו‎ XLII 
EEE, LO) ys 8 8 ee 72 PEIN ORD ip שת‎ 
020 ws 5 teh te WS XLV 
סו‎ ,21 8 ₪ 4 XLVI 44 . ל‎ shee bac 95 
rE a 22 שו ב‎ ₪ ol ce 75 XLVI 45... 97,98 (middle) 
ALD ea Se a 75 8 
2 004 8 a 76 ו ו‎ ist ol e041 00 
7 «+ ton toe 


23 
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Berachya Saadya Berachya Saadya 
Chapter pages pages Chapter pages pages 
LIV, Si, 52 $03, 104) ee LXXLK 

LVI 52,53 . . . Cf. 106—109 ו‎ 75.76 131, 132, 133 
LOO DULY Ue ב‎ hg 6 110 | LXXXI—LXXXIX 76-83 . 134-143 
(end) 54... ו‎ XC §3,84 . ה‎ 144 

1 11 55 . זא ו‎ 84 2. . 3 on 145 
VED, ד .סה‎ 1 XCII 85 146 
east 58 . 8 xcrv 8 87 0 <3 = 146, 147 
LXII : XCV 87,88 . . . ה‎ 
LXIIL}58, 59, 60,61 ve XCVI 88,89 . 0 
LXIV) aay XCVII 89,90 . . 150, 151 
LXV XCVIII 91 . (middle) 15t 
cys” 63 ו‎ XCIX 92 0 152 
LXVII 64. --. 20 27 8 . . 2 eS 
1 . (middle) 2 Cl<93 eee 4 
LXIX) CII 93,94 . < . ו‎ 
LXX{ CTV. (95; 4, ts ate) ee - 1555 £56 
")זז‎ apg i Seana CIV 95,96 . . _ 156, 157 
LOO 08) CV 96,97 ל‎ 
ל‎ ty ..0 1 Ooiee . 5 
0 ts וו‎ (126, 127 CVII 98, 99 » . 150; 160,06 
ז‎ | see ee a ee tos Nee CIX 100, 101 contains reference 
LXXVI} to Saadya and others. 

LXXVII?72, 73,74 - Sate tonne ys 
Lxxvut} 
TAGLE AL 


Showing the Chapters in the ‘Compendium’ in which Berachya 
quotes Bahya’s ‘Choboth Ha-lebaboth’ (Vienna Edit. 1856). 


Berachya Bahya 
Chapter pages \ pages 
CXIV 105. . . . שה האל'.‎ 

148599. 


CXX 11, 112 . שער היתוד‎ eagegees 
2 הקדמה‎ 5 


CXXII 113. oc ה‎ 7 
CXXIII 114. . שער עבודת האל'‎ 0 
CXXIV 114 eee הקדמה‎ Isg. 


;10 הקרמה . 


(end) 114-115 . . 7 
Cf. "13337. 


Berachya Bahya 
Chapter pages pages 
XXXVI (middle) 35 . Cf. ש' הבטחון‎ 

208599. 

XLVI 43,44. (paraphrase) 135, 143 
CIEX ST OO mtest "יס מ‎ 2 
CX שער היחוד . . נסז‎ 5 7; 

3 8 ש' הבחינה Cf.‏ 

2 .do.§ 10. 2 


CXII 102,103. . --| 142sg¢. 
CXIII 104 (1. 1osgg.) . ש' עבודת האל'‎ 
166599. 
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TABLE If. 


Showing the passages in the ‘Compendium’ in which Berachya 
quotes Ibn Gabirol. 


T. stands for Tikkun Midoth Hanephesh (Luneville Edit. 1807); 
M. stands for Midhar Hapeninim (London, 1859). 


Chapt. pag. lines Chapt. pag. lines 
XLVI 44 I0sgg. . 7. 8 0 a Ase ee ctre) on פסז יו‎ 
7] 90 3000. . . . . T. 12b 95 359. . T. lob; M. § 551 
Pee יס וו‎ 20577, .*.. - M.§ 546 CVI. 97 .. +... Cf T. 19b—20 

3lsg. . .. M. % 547  CIX 101 name alone mentioned. 
Sos meee est VL S549 CX 101 3sgg. (from the bottom). 
TABLE IV. 
Showing the passages in the ‘Masref’ in which Berachya quotes 
Ibn Gabirol. 

Chapt. pag. lines Chapt. pag. lines 
קב ורדוו‎ ... . . I. 4a ו‎ Ee 
יכה ו ו‎ 8 VILE E35 TEs ae, 109 
0 ל‎ te te st ke LL.D 2 ele eM. § 031 
Meta Zee 2s7, . «5... . M. § 29 Ti ו‎ Zea 
DEUS ZU ב קז‎ M. § 563 2 M. § 432 
IER Sonera 1% LOD סב‎ LS) 43,7 
Oe 6 Bh מ‎ age Ss 5 6 Gg 6 WER ee 
1009 Seed a 8 
5 eee 2 § 166 8 a mete eee ent Lege Le 
. ..0קצ22‎ . M. § 504, § 508 4 
2.9 IBS כ‎ a de AE Saber) 
27 ו‎ 6 M. § 600 
יל‎ 7 OE ee ו‎ IS 
2 ל 550 % א‎ ang tac ha EE 
Omen. סל‎ TAZ, ב‎ le 2D 
BNO ako, G8 M. § 549 UA te 2207 eee Ln SLO 7; 
Pope ל‎ Me § 160s Ch. Ts Lia 2 M. § III 

S500 ys ee eet eae ewe LD 


235 
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TABLE V. 


Showing the Chapters in the ‘Compendium’ in which Berachya 
quotes Ibn Ezra. 


Chapt. pag. Chapt. pag. 


XII 13 Vide his Commentary to CIX IolIname alone men- 

1 Fonah 1.1. tioned. 

XVII 17 (last line) ,, Vimdb. 22. 28 CXII (end) 103 7706 his Comment. to 
XLVII 45 » Lxodus 23.25; Exod. 12.47. 
XLIX 3 Cf. also Fesod Moreh 88% | 1 104 אמר אחד מהמשכילים‎ 
(Edit. Prag), Cf. Fesod Moreh 87d. 


LII 49 Last portion of Comment. 
to Exodus 23. 25 


ו 


Showing Chapters in the ‘Compendium’ and ‘Masref’ in which 
other authors are mentioned. 


Chapt. pag. lines Chapt. pag. lines 
XLIX 46 16-12 חכמת הספר שהעתקתי‎ XCIX 92 16599. 


a‏ | .214 107 001 | מלשון הגוים ללשונינו 


(end) 47 4-5 כל אלה ביגותי מחכמת‎ CX זסד‎ 6 (from the bottom) 
ואמר חכם אחד היוונים וכו'‎ 

LI 48 18.SolomonIbnParhon CXIX 111 2osgg. מה שהגיר אריסטוטלוס‎ 
LV 52 0-11 העתקתי מספר‎ WS IV 125 2) . R. Abraham Ibn 
אחד ללשונינו‎ 127 33( David 


V 129 25 . . R. Nissim Gaon 


TABLE VIL 


For the comparison of parallel passages in the ‘Masref’ (Text B) 
and the ‘Compendium’ (Text A). 


B A 
Chapt. pag. lines Chapt. pag. lines 
Introduction (entire) 116 a) Chee CLK M1OOME 
O05 + nat דד‎ 
1 10 6 CLA TOOM4 ons 
117 6-12... XXII 22 12-17 * 
II TIO 17,120 


T20 086-מ קת‎ gees 








4 
+ pag. lines 

114 37—p- 115 5 
103 9599. 
43 29599. 
100 
108 I 

108 17599: 
01 29599. 
109 28-29 
109 31-32 
oat 7599: 
110-111 

107 2599. 
107 33-35 
107 307. 
39 8599. 
39 24-38 
oo 5-32 


34 last line—p. 35 1 13 
35 13—end of Chapter. 


44 19-21 

86 6—p. 98 |. 12 
44 10-19 

95 3-4 

52 11sgq. 

45 31sgg.— XLIX 46 
47 6sq¢. 

5° 14599. 

50 (last line)—p. 51 

57 12599. 
70—LXXV p. 2ל‎ 10 
55—LIX p. 56 


58—LXIV p. 61 


B 

pag. lines Chapt 
122 24-30 4 6! se. CXXIV 
124 IER OE ne i oh CXII 
126 235779 eed on XLVI 
128 a rid tee CIX 
131 i מ‎ 7 CXVIE 
131 34577 sie Ri eaen ros, 1 CXVII 
132 Isgq- 
133 26599. . , CVI 
134 18-19 . . CXVII 

33-34 + . זו‎ 
135 Isgq. CXVI 
230-(0ת6 בדק‎ «9. 4 + a CXIX 
136 167. . CXV 
136 34-35 - CXVI 
137 2 CXVI 
138 T3220. . XXXIX 
138 ZO— 21 ee fa 1s XL 
138 Bi—p. 130k 1G a. © XLI 
139 10-50 + xXXVI 
139 .ק--35‎ 140 . . + XXXVI 
141 א‎ XLVI 
141 4—p. 144 1. 26. XCIII 
142 P1=25 6% oy eear as LVI 
145 
145 225 חס‎ 
145 34597.-—146. . $8 LV 
146 יל‎ . XLVIII 
146 70 6 וצ‎ L 
147 9599. LUI 
147 BOSH M Beare ce oar LIV 
147 375¢7-—148. . : LX 
149 —150 122. . אא‎ 
151 —152 LVIII 
152 —153 זוא‎ 


Chapt. 
Til 
IV 


VI 


VII 
VII 


1x 


XI 


XII 
XIII 
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TABLESY Ul: 


Quotations from Rabbinic Literature. 


Talmudic and Midrashic. 


Vide Treatise Taanith,18b, and Semahoth, VIL 

Cf. T. Aiddushin, 39b 

T. Aiddushin, 40b 

T. Kiddushin, 39b 

T. Foma, 85b 

T. Foma, 85b 

T. Sanhedrin, 91 a,b 

Cf. T. 40006 Zara, 20b 

T. Sabbath, 152 

T. Berachoth, 18b; T. Sabbath, 1524 

T. Succah, 52b 

Jerusalem Talmud, ‘T. Shediith, end of Ch. 4 

Cf. T. Sanhedrin, 90 

Cf. T. Sanhedrin, 90a 

T. Sanhedrin, 90b 

Cf. T. Foma, 86a 

Cf. T. Sanhedrin, 92a 

T. Sanhedrin, 91b; Cf. T. Pesahim, 68a 

Cf. T. Aboda Zara, 5a 

Pirké Aboth, WV. § 21 

Pirké Aboth, IV. § 22 

T. Berachoth, 17a 

T. Berachoth, 64a 

T. Sanhedrin, 100b; Cf. Febamah, 63b 

T. Aiddushin, 39b; Megillah, 7b; Sabbath, 32 a; 

Cf. Taanith, 20b 

Pirké Aboth, 111. § 11 

Pirké Aboth, 11. § 2 

Pirké Aboth, IV. § 2 
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ERRATA 

Translation 

page line 

2 36 For ‘Fuda read ‘Fudal’ 
45 for ? read 0 full stop 
49 35 after ‘‘asmuch’ insert ‘as’ 

67 7,11 for ‘Bachya’ read ‘Bahya’ 

71 21 for ‘Sciptural’ read ‘Scriptural’ 
90 9,10,27 for ‘Wefesh’ read ‘Nephesh’ 
95 33 for ‘Parchon’ read ‘Parhon’ 

Ilo 32 after ‘sezse’ insert comma 

"שי ‘aie’ delete:‏ ס)1ה רו קר 

for ‘het’ read ‘shut’‏ 15 ך14 

150 25 before ‘Having’ insert LXXX. 

159 6 before ‘Zhird’ insert LXXXV. 

191 22 for ‘Zowe’ read ‘love’ 

218 7 After ‘purchase’ add the following sentence (which has dropped 
out):—And thus we find also in the Talmud; it was in the 
presence of ze that the dictum was pronounced with regard to 
the /ve/ws, that when a gift be made over to it, it is not entitled 
to possession. 

224 25 for ‘Lord’ read ‘lord’ 

242 for ‘earth’ read ‘air’ 

10 23 tor ‘7? read ‘he’ 

לוח הטעות 
Text‏ 
from 1. 10)‏ ו (supplying‏ ובמעלות read‏ במעלות For‏ 9 1 
אבל כאן read‏ כאן אבל for‏ 33 15 
אלו read‏ אלא for‏ 33 18 
אליו for YY read‏ 16 23 
[ו|יכשר read‏ יכשר for‏ 19 26 
החלופות(ו) read‏ החלופותו for‏ 19 33 
(לא) 46 לא for‏ 5 39 
ועני(נ)ם read‏ וענינם for‏ 21 54 
ויפול read‏ ותפול for‏ 1 68 
אחד for INN read‏ 13 78 

81 3,4 for צור‎ read (י)צור‎ 

89 16 after אחרים‎ read [באשתו]‎ 

93 19 after היו‎ read ["n] 

94 3 after כי‎ read [אם]‎ 

124 16 for ]1. [ומכוון‎ read [L ומכוון‎ or [ומבחין‎ 

134 1 for [ממון]‎ read ]1. ממון‎ or [תבואה‎ 
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EDITOR’S HEBREW INTRODUCTION 


הקדמת המוציא לאור 


הכל צריכים למזל אפילו ס'ת שבהיכל! כ"י העתיקים אשר היו 
-צפונים טמונים וכמופים באוצרות ובעקדי הספרים, ובארצות התבל מונחים, 
זה כמה מאות בשנים, אשר עד הנה לא ראו אור הדפוס, ה' בחסדו 
הקרח לפני הדל והצעיר באלפי יהודה, ואמרתי, במקום PNY‏ אנשים 
השתדל להיות איש: נתתי: ond‏ אליהם, עשיתי לילות כימים, ומצאתי 
שהמועט מחזיק מרובה, א ורב טוב צפון בם, על yD‏ אמרתי .אזכה בם 
את הרבים: ועתה אודה את בוראי, הנותן ליעף כח, אשר נתן לי 
| לשון לימודים, ועוז ותעצומות, להוציא את חפצי מכח אל הפועל 
ולהוציא מאפילה לאורה, את מעשי ידי האומן הבקי, הממשיל משלים, 
גם דלה ממעין החכמה והתבונה, ושאב מים חיים מן הבאר ויתן לשואלו 
דבר דבר על אפניו, הלא הוא האיש הום, ר' ברכיה הנקדן אשר 
בחכמתו דבר על העצים ועל האבנים : 

רבים on‏ מדורשי רשומות אשר כתבו בקיצור על חיי המחבר 
Spt |‏ ספריו, אך שגו ברואה, וטעו במאוד על חייו ועל זמנו ובפרט על 
תוכן הספרים האלה אשר העליתי אותם עתה על מכבש הדפוס בכרך 
הזה : כל אלה המחברים והמבקרים (חוץ מחכם אחד מחכמי ע"ה, ודע 
ראססי שמו) עשו שתי המחברות האלה כאחת בכמות ובאיכות, וגם 
נתנן ‏ אותותיהם אותות, והדורכים בעקבותיהם האמינו בדבריהם ולא 
אמרו כמאמר חו"ל, ניתי ספר ונחזי: ואמרתי אני בלבי, אסורה נא, 
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כ | לדו כ 


- וגם ברומי וכו'. האם כל המחברים האחרים אשר הזכיר ר' ברכיה 
MEDS‏ ישבו באינגלטירא? הבאו JAS‏ תבון ור' שלמה jos‏ גבירול 
ור" myo‏ לגור ולהשתעשע בארץ הזאת? אך גלוי וידוע לכל 
pty‏ דברי ימי ישראל כי רבים opamp‏ צרפת עברו ושבו והיו רק 
כגרים pasa‏ הזאת. הורתם ותולדתם בלי pap‏ בצרפת, ואף החכמים 
הנודעים בשם חכמי אינגלטירא למדו תורה בישיבות צרפת, Ips‏ מים 
על ידי הגאונים הגדולים באשכנז צרפת וספרד : העתיקו כתביהם ולמדו 
מפירושיהם קודם שגלו לעבר לים, והביאו. צדה לדרך באמתחותיהם. 
ועתה איך נוכל להחליט שר' ברכיה הנקדן גר וכתב ספריו באינגלטירא? 
ולנכון כי ר' ברכיה חי וכתב ספריו בארץ אחרת. באשר כי Jon‏ 
יסדות ספריו רק בכתבי הגדולים הספרדים, כמו ר' סעדיה, ור' בחיי, ור' 
שלמה אבן גבירול: ועוד הוא ראה וידע רק את הספרים שנעתקו IND‏ 
אשר לא שזפתם Ty‏ עיני תושבי אינגלטירא, ואף גם ההעתקות ר' יהודה 
אבן תבון נפלו בחבלו בנעימים תיכף אחרי שיצאו מיד הרב המעתיק 
Ty‏ טרם נתפשטו במקומות אחרים: כאשר הראיתי לדעת במבואי 
הגדול בלשון אנגלי מעבר הספר הזה. ע"ש: וגם Ty oY‏ הראיתי 
בראיות ברורות כי אי אפשר היה לר' ברכיה לחבר wap‏ במקום sms‏ 
רחוק מלוניל כי אם קרוב לגבול ולתחום האיש הנעלה ר' משולם אשר 
היה ow‏ ושם עינו על המחבר ר' ברכיה אשר חס תחת צלו: ובמחילת 
כבודו, ידידי מר' יוסף יעקב שנה ברואה באשר חשב כי "איי הים", 
במפתה משלי ברכיה of‏ איי אינגלטירא, ר' ברכיה דבר "על גלגל 
העולם , . , . . המתגלגל "on “sa‏ "איי “on‏ המה האיים הרבים 
המפוזרים בים אוקיינוס DAD WN‏ סביב הולך וחוזר גלגל העולם 
ולא דבר על האיים המיוחדים : 


WN עתה לעניננו ונדבר בקצור על הספרים בעצמם,‎ ows 
הכינותים והוצאתים לאור בפ"ד : הראשון, כמו שרמזתי בתחילה הוא‎ 
מכיל. קיצור של ספר האמונות והדעות > סעדיה גאון, וגם העתקות‎ 
מספרים אחרים: ר"ב אסף וקבץ מלא חפניו מספרי מדע ומוסר, ושאב מים‎ 


ד ב 


ואראה את המראה הזה, והנה לשנים בידי, לא ראי זה כראי זה, והצד 
השוה בהם, כי מבטן IMS‏ יצאו, ומעשה ידי אומן ומחבר אחד הם: 

הספר הראשון שמו פלאי, ואנכי קראתיו בשם חיבור, כי זה השם 
AND‏ לו, יען כי חברו ואספו מספרי גאונים קדמונים, הכ"י נמצא באוצר 
הספרים בעיר פארמא בארץ איטאליא )482 דע ראססי), והשני 
המצרף נעתק מכ"י 65 באוצר הגדול אשר בעיר מינכען בארץ אשכנז : 

מתולדות המחבר נודע. לנו רק מעט מזעיר: Ty‏ נעלמו ממנו, 
זמן לידתו ומקום מגורו, אך MNS‏ שירדתי TWN‏ עומק ספריו, ושניתים 
גם שלשתים, ועשיתים כסלת נקיה, מנוקים bop‏ דופי ולמדתי 
דבר Jind‏ דבר, האירו עיני, וראיתי כי הוא נולד בשנים הראשונות 
ממאה הי"ב לחשבונם, והוא בסוף מאה השמינית (תתף---תתק) לאלף 
החמישי לחשבוננו, אביו היה ר' נטרונאי ראש משפחת נקדנים מומחים, 
וגם בנו (של ר' ברכיה) ואחיו שמואל היו נקדנים, ונקדן הוא שם 
הכינוי, הוא ר' ברכיה הנקדן הנזכר במנחת ANA‏ עה"ת מר' יהודה 
בר' אליעזר, ws‏ חברו בשנת ע"ז לאלף הששי, ונדפם ‘DD‏ דעת זקנים + 
ואולי גם הוא הנקדן הנזכר aNd‏ בתוספות סנהדרין דף כ': ד"ה מלך 
מותר וכו'. 


מקום מגורו היה בלי ספק בדרומו של צרפת בעיר לוניל, עיר 
מלאה חכמים וסופרים, כזהר מזהורים, אשר ריחם לא נמר וידם רב 
ond‏ בחכמה ובמדע, ובראשם היה הנדיב ר' משולם, כאשר תראה 
מתוך הספר, כי ו' ברכיה שלח לו ספרו למנחה ולתשורה. וגם 
חכמים אחרים כמו משפחת האבן תבון ומשפחת הקמחי פרחו ויציצו 
שם: לפי דעת החוקר יוסף יעקב המכונה 0088[ ,JosePH‏ ר' ברכיה 
גר באינגלטירא, וכתב ספריו בעיר המהוללה אוקספורד, וגם ר' ברכיה 
היה לעזר לחכם נוצרי אחד, אלפריד שמו, ומביא ראיה לדבריו כי גם 
חכמים ONS‏ באו ארצה אינגלטירא, וכתבו mow‏ ספרים, כמו ™ 
אברהם אבן עזרא הנזכר לשבח בספרו של ר' ברכיה. אך ראיתו אינה 
ראיה, הוא נשען על קנה רצוץ, באשר כי ראבע חיבר ספרים גם בלוקא 


— 178000 


הוא גם כן חבר או העתיק מלשונות הגוים ספר המדבר על 
האבנים הנקרא "לפידאריאום" וספר "דודי ונכדי" שאלות ותשובות 
על הטבע, עודם הם בכתובים, וגם מוכנים לדפוס, ובמהרה יראו אור 
בעו'ה : 

ועתה אשים קנצי למלי כי הרחבתי והגדלתי גם דברתי על המחבר 
ועל ספריו במבואי הגדול בלשון אנגלי ע"ש: 

והאל העונה לכל השאלות אשר גמלני בחסדו להוציא לאור אוצר 
חתום ובלום כזה, וזכני ללמוד וללמד, יזכני להוציא לאור גם הספרים 
האחרים של הרב המחבר הזה. ואליכם אישים אקרא אל תדינוני 
לכף חוב, אם תמצאו בו שגיאות. כי שניאות מי יבין? והיה הספר 
הזה לזכר עולם ולמזכרת אהבה לבני היקרים שיחיו, ואני תפלה שהיושבי 
בשמים ידריכם בדרך נכוחה, וידביקם בתורתנו הקדושה, וה' יזכה 
אותי ואת אשתי העדינה והאהובה מרת טויבא שת' לגדלם לתורה, 
לחופה, ולמעשים טובים: 


חיים Samp.‏ מרדכי שמואל גאללאנץ 
לאנראן, שנת וישב מצרף . . . . וטהר . . . . והיו . . . . מנחה לפק: 


ממעיני הישועה, מספרי ר' אברהם אבן עזרא, ומתקון מדות הנפש, 
וממבחר הפנינים לר' שלמה אבן נבירול ומספר תורת חובות הלבבות. " 
לר' בחיי בר' יוסף, וגם דלה דלה מים התלמוד וממדרשים שונים, 
ומן הספר שהעתיק מלשונות הגוים ללשוננו וגם מפ' סוד הסודות 
המיוחס לאריסטו, ועוד רבים כמוהם, וחבר "חיבור" ספר כולל ענינים 
מועילים לנפש חפצה להשקותם ממעיני החכמה התבונה CAS)‏ 
השם : 

השני המצרף נראה עתה כי הוא קיצור מן ספר החיבור, אבל 
בכמה מקומות הרחיב את גבולו, ועוד הוסיף נופך משל: מסגנון לשונו 
בשני הספרים האלה ws‏ חבר, ניכר כי ר' ברכיה לא ראה פ' האמונות 
והדעות על פי העתקת אבן תבון, כי לנכון עוד לא היתה נולדה 
בעולם nya‏ אשר חבר את ספרו, אך ow‏ בסיס לחיבורו את ההעתקה. 
הישנה, אשר גם היא עוד גנוזה בכ"י בעקד הספרים במינכען [WN‏ 
זכיתי לראותה : . 

אין ספק כי ההעתקה הזאת קדומה רבות בשנים להעתקת אבן 
pan‏ בה שימש בקודש בעל "שיר היחוד" ועוד אחרים כמוהו באשכנז 
צרפת ובספרד, ולדעתי ההעתקה הזאת נעתקה בארצות המזרח, ואולי בארץ 
ישראל, למלאות רצון המתאוים ללמוד חכמה ומדע עליונה מספרו של 
ר' סעדיה, ולא היו בקיאים בלשון ערב : pwd‏ העתקה זו כבדה מאוד, 
ומחברה יצר וברא מבטאים חדשים, וגם שם בצקלונו ode‏ הנמצאים 
בפיוטים קדומים, וגם אשר יסודותם בלשון סורסי. מהעתקה זאת למד 
ר' ברכיה לשנן לשונו בספריו ובמשליו, ובשפתו הלך בעקבות מליצי 
פרובינצא וספרד. 


ועתה אעלה על גרם המעלות ואערוך לפניכם AMS‏ מספריו יצא 
ראשון לאביו המחבר, לפי השערת דעתי, החיבור, לו משפט הבכורה, 
sin‏ תחלת מלאכת מחשבת של ר' ברכיה, והשני, הוא המצרף, כי 
הוא בכלליו ובפרטיו קיצור החיבור הנ"ל, הספר משלי שועלים. אחרון 


הוא לכל ספריו וילד זקונים sin‏ להרב הנ"ל : 
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מושכים בשבט AID‏ כתבו דברי ברכיה. בספר. ה אמרי שפר. 



























אתי אל ואוכל . 


₪ . 


אם ברכיה בר' נטרנאי ו לחקור ממסך pan‏ ולכל משכל 
: אשר ידבנו לבו לבא במשעול יראת אלקינו ובעבודתו mda‏ 
וצפונה WS‏ היא אור הלבבות ונגה הנפשות יהיה(!) הדברים האלה 
= קרובים אליהם אשר אני הצעיר והנבזה אצלתי מחבור האשל הגדול 
הגאון רבנו סעדיה ז'ל Ws‏ מצאה בקן ידו בגבורת השכל ומחבור 
שאר הגאונים אשר קמו אחריו וחברו ספרים בעלותם במדרגות החכמה 
4 במעלות המזמה להאיר עיני השארית הנמצאה. ולפי אשר ארכו בעניניהם 
ו וד הרחיבו מליהם בחכמות חיצונות על הכוכבים ומסלותם ותנועתם 
וקדירתם ודעתנו קצרה להשיג yin‏ הדברים. ועוד כי עלה עלינו עול 
חליפות הזמן בעונינו ושבורי לב כמונו היום נלאו מהכיל שמתי מגמתי 
להעתיק בקוצר psy‏ פן יהיה למשא ולמען ירוץ NIP‏ בו ואפשיט 
Se n‏ ולקטתי מבחר אמרים בראשי ONT‏ כשנים שלשה 
רגרים לקצר רוחב המליצה ואפיץ מעינותיהם חוצה אחרי אשר הגעתי 
לאמתת הענין ממדרגה למדרגה. וידי נטויה לקבץ ולרבץ מלים שלא 
נה מדעת הבעלים פן אהיה oY OWN‏ בעליו ופן אציב עצמי כמטרה 
י מורים, הזכרתי בתחלת הספר אלה הדברים. ולבעבור כי זולתי 
oy‏ לא יעתיקנו. שלחתי אני הצעיר את ידי ואכתבנו וכל עמוס 
ום בקוצר אבאר. מעשה ידיי להתפאר. והנהו מנחה שלוחה 
וני הנדיב ר' משלם נר עולם אשר wad‏ צדק כמדוי והוא ידינני 
זכות בחסדו. ּ 

א' הגאון רב' סעדיה! בסוף מגלה הראשונה yO‏ ספר האמונות 
זברי שמונָה ענינים הם שמהם נפלו החלופים והספקות והקפדנות 


5 בקבלת הראבר ז"ל כתוב כי רב סעדיה גאון נקרא רב' סעדיה אל פיומי mm‏ לראש 
7 במתא מחסיא ב' שנים ואח"כ הוכרח לברוה ונחבא כמו ז' שנים ובמחבוא חבר 
ספדיו והוא היה משועי יהורה מבני שלה בן יהודה מורע ר' חנינא בן NOW‏ ומת 
בע ת'ד אלפים תש"ב ליצירה והוא כבן ג' שנה מן המרה שחורה: 

A 








= Ry 


אם PS‏ חכמה יתירה נמצאת ow‏ לפכך ישאר כל בעל גאות טפש 
בחבוקו לגאותו ואהבתו לגסותו. והששי. Saws‏ ראיה אחת ששמע 
אותה מן קצת הפתאים וההדיוטים מן המחליפים ונתיפת' בעיניו ועמדה 
בלבו ונקשרה באמונתו ונשתרנה במחשבתו ונעשה כל ימי חלדו 
מאמין בה ושומר אותהי ועליו נא' דברי נרגן כמתלהמיםי ולא יחשב 
הפתי שאלו היה האדם מתעסק oD‏ ימי חייו בכל חפציו ובכל צרכיו 
במפעל אחד או במדה אחת כבר נעשה עני ונע ונד וגם לא :ידע כי 
OS‏ לא יאמין באמתת שני מדעים] ושני מעשים כבר אינו יכול להציל 


מן החרמים ‏ והצנים והחמים כדי שלא ישחיתוהו. | והשביעי. בעבור 


ראיה שבורה או psp‏ נפסד ששמעו אותם קצת האנשים המאמינים 
yo‏ קצת התלמידים bpm‏ אותם בעיניהם ובזו אותם עד אשר Yo‏ 
בכל התורות והלעיגו בכל המצות: ועליהם או' ויהיו omy opm‏ 
ולא יבינו כי המשובח בעצמו אע"פי PRY‏ אחר משבח אותו אין שבחו 
בטלי והאמת. הידועה אע"פי שכפרו בה הכופרים PS‏ אמתתה בטלה 
וחממש masa‏ בעין השכל ולא יכעירהו הטינוף ולא תשמיצהו האולת 
מפני כיי בגדי מילתין הנאים ולא יחסר מחירם מיעוט שבח הפרסורים. 

והשמיני. Saws‏ ריב והמסה שיהיו בין האדם ובין המיחדים ומעקשותו 
ופתול תלונתו תוציאהו השנאה ההיא והאיבה לתרבות רעה עד אשר 
יעזוב דרך האמת Sawa “ain‏ המחלוקת וכדי שיתמים שנאתו 
למיחדים ואיבתו לישרים לפכך יתעב מצוה בעבורם וישכח האל למען 
איבתם ועליהם א' צמתתני קנאתי כי שכחו דבריך OS‏ ולא יבין 
האויל כי אויבו לא היה do‏ לעשות wy‏ כעשותו הוא oy‏ עצמו 
לפי כי האויב לא היה יכול להפילו tind‏ גהינם כאשר הפיל הוא 
את עצמו, 

.1 א' הנאון הודיע אותנו אלקינו יתברך שמו כי כל הממשים 
חדשים וברואים ולא מן יש אחר נבראו אלא יש מאין נוצרו כמו שני 
בראשית ברא אלקים ועוד א' הנביא אני יי עושה כל נוטה שמים. ON)‏ 
ישאל שואל ויאמר כיון שנתברר לנו כי כל הממשים כולם חדשים 
למה א' החכם דור הולך ודור בא. | נשיב ונאמר לא בקש החכם 
בוה הענין להודיע כי הארץ לעלמי עולמים עומדת בלי חקר ותכליתי 
אבל בקש בזה הדבר. להודיענו כי היא חדשה וברואה כמו שאנו 
רואים אותה נטפלת עם החדשים ונסמכת לברואים לעולם עליה דור 
הולך ודור בא בכל am oy‏ מתחדשים עליה אנשים וצמחים וחיונים 
sim‏ מקבלת החדשים והברואים וידוע ומבואר כי כל הנטפל לחדע 
הוא כמוהו win‏ וכל המקבל AND‏ כבר היא כמוהו נברא וכן הארץ 
ברואה בדרך הברואים הנבראים my‏ ואם ישאל שואל כיצד 


Margin adds: תכלית‎ 3 1 











בין היצורים. הראשון. הוא הבטלנות והעצלנות ופריקות עול המצותי 
הלכך כיון שידע העצל prem‏ עול בתורה שנתחָייב במצוה ובקיום 
החקים בעת ההיא יתעצל בעשייתם ויתרשל בשמירתם ויקשה עליו 
עמיסתם וישתדל מפני עצלנותו ואהבתו במנוחה ובטילתו YT prom‏ 
כדי לבטל המצות. וכן יאמרו תמיד העצלים אהה כי המצוה קשה והאמת. 
מרה והעבודה כבדה ולא נוכל לעשותם וינוסו מהגיון התורות לעגוב 


עצלותם ויברחו מן המדרשות למלון מנוחתם ובטלנותם pram‏ משכבם: 


ומקום גילותם. ולא יבינו הפתאים כי בהתעצלם במעשיהם ובקבוץ מאכלם 
ישארו omy‏ ועריה רעבים וצמאים נעים ונדים בלי בית וכרם. 
swim‏ האולת הקשורה בלב הרוגנים והכסילות השולטת על האוילים: 


לכן on‏ תועים בטפשותם והולכים כבהמות בתעייתם והם אומרים: 


באולתם אין לנו אדון ולא קונה ועליהם הוא או' כי עתה יאמרו אין 


מלך לנו. ולא יחשבו הכסילים כי ox‏ ינהגו ma‏ הטפשות oy‏ מלכיהם. 


או יעשו באלו הכסילות וההוללות oy‏ שריהם כבר אבדום וכלו אותם.: 


והשלישיי התאוה הרעה ויצר הרע השולטים על קצת הכסילים להתיר" 
ond‏ כל מאכל ומשתה ומכריחין ims‏ כדי שיכשיר לעצמו כל ממון" 
אפור וכל ערוה ולכן תראה זה הכסיל תמיד מפצר ומשתדל כדי לנתק" 


מוסרות המצוה ולשבר עול התורה ולהכשיר לנפשו כל מעשים הרעים: 
בלי דעת וחכמה וכן א' הנביא א' נבל בלבו psx‏ אלקיםי ולא יבין כי 


אם ינהג בעצמו זה המנהג בעצת תאותו הרעה בימי חליו ועצבונו. 


ורעבו ושבעו כדי שיאבל כל מה שיחפץ וישכב: :כל מה שימצא יהיה: 
משחית WEI‏ ומאבד “yaw AT‏ הקפדנות והקוצר רוח וצרת 


הלב. מלשמוע pam‏ ולבחון את המדעים והחכמות כראוי וכהוגן ולפכך- 


לא ימתין הקפדן עד שיסתכל ‏ בחקר החכמה ולא ישהא כדי pan?‏ 


נצח המליצה ולא יאריך בחינתו ולא ישלים חפושו אבל הוא מאמין" 


בפרטי הראיות ודִיוּ קצת המליצות ואחרכך יאמר חפשתי ובדקתי ולא 
מצאתי יתר מזה ולא נגלה לי אמתת שום מדע ולא נתברר לי חוץ 


מזה הקנץ ועל כמוהו נא' לא יחרך רמיה ys‏ פת' לא ישיג הקפדן" > 


DI‏ ולא יבינו הפתאים שאי אפשר לנהוג בקפדנות וקוצר רוח בשום: 
מעש ומפעל לעולם כי בעשותם כן בכל עסקיהם יעשו רקים ורשים 
ולא יתמו כל מלאכתם. | והחמשיי | הגאות והגסות הנמצאים בקצת 
בני אדם לפי שאין המתגאה מכניע עצמו ללמוד חכמה ואין גסותו 
עוזבת שיודה באמת ויאמר כי החכמה הזו נפלאה ממני או זה המדע 
נסתר משכלי ועליו נא' רשע כגבה אפו בל? ידרשי ולא יבין כי נסותו 
ונאותו לא יועילו לו כלום אם נצרך כדי לכתוב ספר והוא לא ידע 
כפר או לעשות גילוף חותם ואיך תתקן מלאכה בגסות רוח בלי לימוד 


1 ? וישתה .1 2 MS.‏ לא. 
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אדם ולא ידעו ששפת לשון הקדש מכשרת לגדולים nosy naw‏ בלשון 
רבים ואע"פי ony‏ יחידים כמו אולי: אוכל נכה an‏ חלמא ופשרה 
נאמר קדם מלכא: נעצרה נא אותך: וקצת מהם נתלו בענין וירא אליו 
”+ ואמרו כי הק' הנגלה על אברהם הנקרא בשם י"י הוא שלשה כמו: 
שא' והנה שלשה אנשים: ואלו. .. אם המתינו פתרון סוף הענין כבר 
התבוננו מפני שבסוף הענין כת' וילכו(!) משם וזה הפסוק מבאר כי 
האנשים הלכו ond‏ ושכינת vs‏ עוד עומדת כבראשונה ואברהם WHY‏ 
spy‏ לפני + אבל בתחלה נגלה השכינה לאברהם קודם ראותו 
המלאכים למען שידע כי האנשים ההם שרים ומלאכיםי ולפכך אמר 
אברהם אם נא מצאתי חן בעיניך: ורוצה לומר אם נא מצאתי חן 
בעוני מלאך wo‏ 
.1 א' הגאון ראוי שאבאר pay‏ ראיה נופלת על הבורא ואי 
אפשר להסתכל בו ולראותו מפני שכל| הממשים נראים במיגי המראה 
ובשופי ההרגשה on‏ הצבעים הנצבעים בתאר הגלמים om‏ הנשופים 
לעין בצבע הקרום וְהכתם הרקום באצילת MNT‏ ובהתחברם יחד זה 
oy‏ זה maw‏ הרואה את שנגיחתו: ובעפוף הראיה יתודע המראה ולכן 
הראיה מפרשת pa‏ הנראה לרואה וכל הספורים הללו מקרים וערעורים 
ודבוקים וחבורים )052 נעדרים yo‏ היוצר הק' men pre‏ לעין לשור 
אותו ולא באלו המדות ולא במדות אחרות. | והרבה אנשים ON‏ 
על בקשת משה רבנו מן יוצרו הראני נא את כבודך: והוסיף בתמהונם 
ניבוך ותמהון מה שהשיבו צורו לא תוכל לראות את פני והכפיל עליהם 
תמהון אחר וראית את אחורי. | ואבאר זה הענין באומץ הק+ יש 
לצורנו אור מאיר שהוא מובהק ביותר המונהר מכל הנהורים ומגיה 
snr‏ מכל הגיהים ובזמן שיחפוץ לדבר py‏ הנביאים יגלה להם את 
האור ההוא ויראו IMS‏ כדי שיאמינו בעת ראייתו אותו שהדבר 
ששומעים אותו ההוא מעם אלקינו- וכיון שיראה אותו הנביא אמר 
ראיתי את כבוד י"יי והוא מחשב לומר ראיתי את כבודי וכן א' הכת' 
בעבור משה ואהרן נדב ואביהוא ושבעים מזקני AW‏ ובסוף הענין 
באר לנו מה היו רואים וא' ומראה כבוד י"י כאש אוכלת: אבל הנביאים 
לא היו: יכולים להסתכל בפני האור הגדול ההוא ולא היה בהם כח 
לראותו כראוי ולהשגיח בו כהוגן מפני קרינת פניו ועוצם נהירתו וכל 
שהיה מסתכל בו כראוי לאלתר היו גופו ואיבריו רועדים ועצמותיו 
נפרדים ונפשו יוצאה כמו שא' פן יהרסו אל י"י לרא' Spay‏ ממנו רב. 
לפכך שאל משה רבנו מי"י כדי שיחזקהו ויאמצהו עד שיראה פני 
האור הגדולי ההוא כהוגן והשיבו הק' כי תחלת האור ההוא קשה 
ועצומה מלראותה ואין איש מבני אדם יכול לראות תחלתו ופניו ולא 
וכלי להסתכל בו כראוי. אבל הק' עשה oy‏ משה Ms‏ ומופת ועשה 
שאלתו וכסה ims‏ בענן עד שעברה תחלת האור כמו שא' ושכתי כפי 


ee es 


יתחדש יש מאין. נשיב לו אלו יכלו היצורים לעמוד על זה הסוד לדעת 
הרי לא הבדילן השכל ליוצר הכל ובשביל ow pay‏ יודע זה המעש 
ולא מכירו איך יתחדש יש מאין לפכך הסגילו יוצרו יתעלה זכרו. = ואם 


ישאל השואל ויאמר כיצד היה מקום הארץ קודם ברייתהי נשיבהו > 


השואל זו השאלה אינו יודע חק המקום ולא אמתת המכון מפני 
שהוא חושב שהמקום הוא מקום ישיבת כל הממשים לפכך הוא מבקש 
מקום למקום ומכון למכון עד אין קץ אבל אמתת המקום לא כן הוא 
כאשר awn‏ מפני כי חק המקום ההוא גישת+ שני גלמים מתיחדים זה 
op‏ זה ונדבקים זה בוה בכן תהיה גישתם מקום לשניהם נבול. זה 
מקום לזה וגבול זה מקום לוזה דבוק זה מלון לזה ודבוק זה poo‏ לזה 
ולפכך נקרא ow‏ נגיעתם זה בזה מקום מפני כי המושב. מחייב. יושב 
וקודם מהארץ לא היו גלמים מצויים לפכך ow ps‏ מקום נזכר. . 
os‏ ישאל כיצד היה הזמן קודם מזה העולםי נשיב ונאמר השואל זו 
השאלה אינו יודע חק הזמן מפני שהוא חושב כי הזמן הוא דבר אחר 
חוץ מן השמים וכל אשר בהם ואין אמתת הזמן כאשר חשב אבל חייב 
ytd‏ כי מדת עמידת העולם וקץ הויתם השמים וכל אשר בהם וימי 
חלדם נקרא jor‏ כי הוא עמידתם והויתם. 

.1 א' הגאון רב' Myo‏ הודיע אותנו צורנו על יד עבדיו הנאמנים 
שהוא אחד מיוחד חי וקיים יכול ונבור ובעל כח חכם לב ובעל דעה 
ואין לו דמות: אחד: שנ' י"י אחדי ועוד א' ראו ANY‏ כי אני אני הואי 
חי וקיום: שנ' כי מי כל בשר אשר שמע קול אלקים חייםי Ty‏ א' 
וי"י אלקים אמת הוא אלקים חיים ומלך עולםי יכול ובעל ema‏ שנ' 
ידעתי בי כל תוכלי ועוד א' לך [ה] הגדלה והגבורהי חכם ותמים דעים 
שנ' חכם לבב ואמיץ כחי ועוד א' PRO)‏ חקר לתבונתוי וכיון שידענו 
אלו הדברים מפי הנביאים נבחין אותם בדרך החכמה ונצרף אותם 
בכור השכל כדי לדעת אמתתם ולאלתר יתברר לנו בקנצים חסינים 
ולפכך יתבטל “at‏ המחליפיםי ואתחיל ואומר כל המחליפים בזו 
האמונה on‏ על שני פניםי אחד מהם... [מקישים ישותו לישות הנוצרים] 
ומשוין אותו ודמותו בדמות הנבראים. | והשני יש מהם שהם מפרשים 
כל ow‏ ושבח וספור שיש לחק' בלשון גושמני כפתרון שמות הגושמנים 
שהם כמשמעם: בכן ראוי שאבאר ואומר כיון שנתברר לנו כי הק' ואין 
זולתו ואינו דומה ליצורים PR‏ ראוי שנדמהו ליצוריםי ועוד חייבין BS‏ 
שנדע שכשם שהיצורים הרבה כבר ראוי pips‏ השכל שיהיה יוצרם 
INS‏ מפני שאלו היה יוצרם יתר מאחד או היה נכנס תחת המנין 
ומתויך בתוך החשבון וגם היה המספר משערהו בכלל. הגלמים ובשאר 
הגשמים: ויש מן הטועים אומרים כי הק' יתר מאחד לפי שמצאו נעשה 


+ נ"ד קורבת שני גופים Margin adds:‏ 
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וחייב' מן החכמה לפכך הזהירנו צורנו שלא נספר לפניו דברי חירופין 
וגדופין וצונו שנהיה זריזים כדי שלא נמעט בכבודו ויקרו. = ועוד-השכל 
snp‏ את בני האדם שלא לעשות [ריב] זה עם זה ושיאהבו זה את 
זה וכן צוה להם הק' והשכל ילמוד לאישי החכם כדי שיצוה את אחד 
מהעם לעשות מלאכה ולעבוד עבודה ולתת לעובד שכר פעולתו ואע"פי 
שהנותן Dw‏ מחסר את ממונו קל וחומ' oxw‏ היה המעביד . והנותן 
שכר אינו נפסד ולא נחסר שום ממש ואע"פי שהוא מרבה שכר העובד 
והעובד נהנה ונשכר esp any‏ ועל זה הסדר וערך החק הזה צונו 
pds‏ וחייבנו בראשונה לדעת אמתת יחודו. ואחרכך צוגו לעבדו 
ולדבקה בלב שלם ובנפש חפצה וכן צוה המנעים את בנו ואתה שלמה 
בני דע את אלקי Pas‏ ועבדהו. ועוד הזהירנו NOW‏ נעיז פנינו בפניו 
ולא נקשה ערפנו ממצותיו  Nowy‏ נדבר לפניו דברי גדופים וחירופים 
ושלא נאמר בו דבר מום ודופי ושמץ. ואע"פי PRY‏ הכיעורין והחרופין 
משמיצין אותו. 

VL‏ וראוי Sy‏ שאבאר בראשונה עלת חקות מצות השכליותי 
ואומר השכל אסר על בני אדם שפיכות דמים מפני שאם היו מותרים 
להרוג זה את זה כבר נשחת העולם ואבד ולא נשאר עד אשר יגיעו 
אל כלל הצלחותם on‏ לא השיגו נצח החפץ אשר בשבילו נבראו. וגם 
לא יכלו לעשות המופקד והמוזהר להם ואם כן בטלה נעימותם והצלחותם: 
ועוד השכל אסר הזנות והניאוף מפני שאם הותרו כל העריות כבר 
היו בני אדם דומים לבהמה ברבעם ובשימושם וגם לא היו מכירין איש 
את אביו כדי לכבדו וליקרו בשביל שהוא הולידו והוא גדלו וגם לא 
היה איש יורש את PAS‏ או אחיו או קרובו. ‏ והשכל אסר לנו את 
הגניבה מפני שאם היתה מותרת הגנבה לבני אדם כבר היו מבטלים 
ממלאכתם ועסקיהם והיו בוטחים על הגנבה שיגנבו זה מזה ומכלכלים 
עצמם ועוזבים psa‏ העולם yam‏ והקציר. והנטיעה וגם נוטשים את 
יניעם וקבוץ נכסיהם. | ולא Ty‏ אלו יבטחו על גניבת ממון זה מזה 
כבר אבד כסף ann‏ מן העולם ולא נשאר כלום שיגנב. | והשכל 
מחייב עשות הצדק ודבוק האמת ורחק משקר והכזב: לפכך כיון שהשניח 
ההוגשה ows woo ow‏ צורה moins‏ בשכל חלוף מה שראתה 
ההרגשה ותחבר מדע ראית העין עם ריוי הנפש בחדרי השכל ויהיו 
ממירים זה את זה ומחליפים זה על זה ויתילד ane‏ תמורתם וחלופיהם 
במדעי down‏ ויבוה השכל את החלוף ההוא וישנאהו ויצוה את האדם 
להתרחק ממנו. = וידוע ומבואר כי השכל שנא את החלוף ומבזה את 
השנוי ובשביל זה נעשה השקר נבזה ונתעב מעין השכלי וראיתי אני 
קצת אנשים שהם חושבים שאלו החלקים ארבעה שפרשתי דפים ושמצים 
אינם מותעבים ולא מושנאים מפני שכך הם חושבים כי הדופי והשמץ 
והכיעור שבעולם הוא הדבר המכאיב אותם והצורר אותם והיפה והנאה 


. 
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poy‏ עד may‏ בשביל שרוב .גיהת כל מאור ונהירת כל מזריח הוא 
בראש anny‏ וכיון שעברה תחלת. האור הסיר י"י את הענן מעל mvp‏ 
עד שראה אחורי הכבוד והיה מסתכל בסוף האור וכן א' והסירותי 
את כפי אבל הק' אי אפשר לראותו לא בחיים ולא במות. | ואם 
ישאל שואל ויאמר  PSR‏ תתיצב אמונתו במחשבתנו ותתחרצב 9252 
וחושותינו לא הרגישו בו ולא הרגישו. בו הרגשותנו: נשיבהו ונאמר 
כמו שהתיצב במחשבתנו והתחרצב בלבנו געל הכזב ויפי האמת ולא 
השגיחו בו הרגשותינו אף לא ראו אותםי ועוד אם ישאל שואל ויאמר 
איך תאמין נפשותינו שהוא מצוי בכל: מקום ואין מקום בעולם פנוי 
ממנוי נשיב ‏ ונאמר לו כיון שנתברר לנו שהוא קדם מכל מקדם וטרם. 
מכל מכון לפכך אלו היו המקומות מחלקים אותו כבר לא יצרם ואלו 
היו משנים יחידתו לא בראםי ואלו המכונות סותרין ims‏ ומשערים 
ישותו לא כוננםי הלכך ישנו אחר יצירתם כקודם יצירתם בלי שנוי 
וחלוף ‏ וכסוי וגלוי וכן אם יסתר איש במסתרים. ואין ראוי שנתמה 
מאלו. הנפלאות מפני שיש נפלאות בעולם שאנו רואין בעינינו ואין אנו 
תמהים מהם כאשר תמהנו באלו, הנפלאות הנזכרות לאלקינו ואפרש 
קצתם אלו ראינו בעינינו שהקירות אין מונעין את הקולות . מלהישמע 
כבר תמהנוי וגם אם לא ראינו את הזכוכית שאין סותרין את המאורות 
כבר samen‏ ואלו לא ראינו את הטינופות שאין מטנפין את מאורי 
אור כבר תמהנוי כן אלו הנפלאות הנזכרות לאלקינו חייבין אנו שנאמין 

בם אע"פי NOW‏ ראינום. 
.ץצ בספר ציוי ואזהרה והם מצות ‏ עשה ומצ' לא תעשה שחבר 
הנאון. | חבר המחבר וא | הודיענו אלקינו על ידי. עבדיו הנביאים 
כי יש עלינו תורות וחקים ומצות ואזהרות וחייבין אנו שנשמור לעשות 
אותםי ומן מליצת השכל והחכמה ‏ ידענו שאנו מחייבים כהי להיות 
לצורנו עלינו חקים ומצות. | ואודיע איך נתחייבנו מן השכל עשיית 
מצוה ושמירת ‏ אזהרה. = ואומר ראוי בעין ASNT‏ השכל כדי שיהיה 
המונעם משלם למנעים yoy‏ ולמטיב לו כפי ww‏ ואימתי בזמן 
שהמנעים צריך לקחת מהמונעם עליו תשלום טובו וגמול נעימתו ואם 
PS‏ המנעים צריך ליטול תשלומין וגמולים כבר חייב המונעם לתת שבח 
למנעים תחת התשלומין והודאה במקום הגמולים. וכיון my‏ שבח 
וההודאה ראויים of‏ למנעים מדרך החכמה אי אפשר שיעובם צורנו 
ולא יתבעם. ממנו. וכיון ששבחו והודאתו ראויין עלינו ממליצת השכל 
ומדרך החכמה לפיכך צונו על ידי עבדיו כדי שנהללנו ונברכנו ונתפלל 
ונודה לו ונשתחוה לפניוי ועוד ראוי yo‏ השכל כדי שלא נמעט בכבוד 
החכם ולא נזלול ביקרו אלא נכבדהו ונייקרהו וכיון my‏ המעשה ראוי 


Marg. adds: לא‎ 1 
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בין האחים ובין הבנים שאם היתה להם אחות או אם יפה אפשר 
שיריבו עליה ויהרגו זה את וה בעבורה וגם אם היתה מכוערה אפשר 
שתשאר many‏ ולא תינשא לא לקרוב ולא לרחוק: הקרוב לא ישאנה 
מפני כיעורה והרחוק יעובנה מפני שעוב אותה קרובה. = ויש בצוי 
הטמאות והטהרות הנאות הרבה כדי שיכנע האדם בימי טמאתו ולמען . 
שתתיקר התפלה בעיניו כשיתפלל תפלתו אחר טהרתו מטומאתו ולמען 
שירבה האדם בבדיקות עצמו בנקיות גופו* ועל זה' הסדר וזה המנהג 
= כל yor‏ שאדם מחשב ומפלס ומדקדק בעניני המצוה וענפיה ימצא כמה 
הנאות והועלות, 

ד וראוי שאפרש דברי האומר מה צורך יש ליצורים בנביאים 
וחכמתם ושכלם מבארים mer ond‏ היופי ודופי הכיעור+ ואשיב ואומר 
אלו לא היו היצורים צריכים לנביאים כבר לא שלח אותם היוצר מפני 
שהוא יודע ומבין כל הגולדות ויודע כי תמימות הצלחותם בשליחות הנביא 
תהיינה ולא בשביל המצות השמעיות לבד אשר אין השכל מבאר אותם 
אלא גם בשביל המצות השכליות אשר השכל מחייב אותם הם צריכין 
לנביא מפני שאין אדם יודע ענפיהם ודקדוקם כהוגן בשכלו ובינתו 
לפיכך הוצרך לציר כדי שיבאר החוקה כראוי pa.‏ שבח יוצרנו והלולו 
שהשכל מחייבנו על רוב נפלאותיו ונעימותיו* וכיון שידענו כי אנו 
מחוייבים להללו ולשבחו כבר לא ידענו מקנצי השכל כמה הודאות אנו 
מחוייבים שנאמר לפניו ובכמה עתות נשבחהו ובא הגביא והזהירנו על 
שבח אלקינו ושם לו שעור וקצב וקרא אותו תפֶלה וצונו להתפלל 
בעתות ידועים ובהשתחואות מסֶגלות וכריעות ממְלאות ובטהרה ובנקיות 
ובפאה ידועה ולדביר מיָדע. = וכן כאשר אסר לנו השכל קצת העריות 
כבר לא הודיע לנו באיזה צד יותרו לנו הארוסות להנשא בפיוס וברצון 
או בעדות שני אנשים או בעשרה עדים או ברשות כל אנשי המדינה 
או בעשות סימנין ואותות באשה או ברציעתה במרצע לפכך הוצרכנו 
ללמוד אותם מפי נביאי הצדק אשר ws‏ על העריות והתירו. לנו 
הנישואין על ידי mand‏ ומהר וקדושין ועדים “MAM‏ וכשאסר עליגו 
השכל הגנבה כבר לא הודיענו כיצד יחזיק אדם בנכסי עצמו TRI‏ 
תהיה החזקה שלו ואיך תהיה אחזתו ואיך יקנה ממונו מאחרים ומה 
ועשה שיהיו מקחותיו ומעותיו ברשותו ובחזקתוי וכל אלה ידענו מפי 
נביא האמת וכיוצא בהן במשפטים AMIN‏ אמת והלכות פסוקותי 
והפקיד אותנו כדי למנות שופטים ודיינים להפליל pa‏ בעלי past‏ ולא 
עוד אלא שהשכל מכשיר הענשת החוטאים ויסורם אבל לא פרסם לנו 
כיצד נענש החוטא או בנדוי וקללה או במלקות ומכה וכמה שיעורם 
ומנינםי והנביא הודיענו כל זהי הלכך אלו והדומים ond‏ נעלמים מתורת 
| השכל וממליצת pan‏ ואלו בטחנו על שכלינו כדי שיבאר לנו כבר 
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שבעולם הוא המשמחם והמעדן אותם והמהנה OMS‏ והמאמין בזו 
האמונה והמחשב זו המחשבה Nin‏ מבטל כל הכיעורים ony‏ בכלל 
הניאוף והרציחה והגנבה והוא שבח אותם וכל המיפה המומים והכיעורים 
ההם כבר xi‏ בער וכסיל ואין לענות כסיל כאולתו. ועוד אוסיף 
להשיב עליהם ואומר nda‏ וידוע שהכל יודעין כי הריגת האויב היא 
משמחת את NAN‏ ומכאבת ההרוג והגנבה משמחת הגונב ומכאבת 
הנגנב ממנוי ועל זה הדבר ראוי שיהיה כל ow‏ מעש שמאילו הדברים 
חכמה ואולת יחד: יופי ודופי am‏ מפני שמשמחת ההורג והגוגב אולת 
ודופי מפני שהוא מאנח ומכאיב ההרוג והנגנב ממנוי ויהיה זה הדבר 
דומה לדבש שנפל לתוכו סם המות שאכילתו מעדנת והורגתי ולפי זאת 
תהיה אמונתם מחייבת דבר INS‏ שהיא חכמה ואולת יחד, 

1 והחלק השני מן התורה ומן המצות והוא המותר אצל השכל" 
אבל התורה אסרה קצתו והתירה קצתו ועזבה קצתו בהתירה הראשוןי 
כגון קדוש Asp‏ הימים om‏ השבתות והחנים והמועדיםי וקדוש קצת 
מהאנשים וכבודים ככהן ונביאי VON)‏ קצת המאכלות והמטעמים ואיסור 
קצת העריות והריחוק בקצת הימים ממיני הטמאות. | אילו אבות המצות 
השמעיות ושאר המצות נולדים מהם העלה הכללית הגדולה היא מצות 
אלקינוי ‏ וידוע כי כל המקיים מצות צורו נהנה ונשפר. | והעלות 
הפרטיות קצת מִקֶם ידענום ואפרשם. | ואו" יש הנאות הרבה בשמירת 
השבתות והמועדות שהם הנחה ושקט לאדם: ויש לו בהן הנאת תלמוד 
תורה והגיונו במקרא ולמודו חכמה wy ema‏ בהם תוספת יראה 
ועשיית ישרות ועשיית שלום מפני שבשבתות ובמועדים בני אדם נפנין 
מעסק ושואלין זה בשלום זה ומבקרין את החולים ודורשין בהן מדרשות. - 
ועוסקים בתורה ובחכמות ומדעים ומליצותי וכן בסְפור קצת האנשים 
יש כמה הנאות והועלות כדי שנלמוד מהם החכמות והמליצות והפלפול 
ולמען שיעתירו בעדינו אל י"י מפני שאנו צריכין לתפלתםי Maya)‏ 
שיחרצו בני אדם וישתדלו ברב פיצור כדי ללמוד תורה ולעסוק בבינה 
עד אשר יתנשאו ויגיעו אל המדרגה אשר הגיע אליה החכם וינחלו 
כבוד בכבודו ובגדולתו מפני שכבוד החכם מוסיף על main‏ תלמוד 
תורה ומוסיף תאות לומדי תורה ללמדה. | ויש באיסור קצת בהמות 
כמה הנאות אחת כדי שלא mat‏ אותם לצורם מפני ony‏ אסורין 
ונבזים ומפני שאי אפשר שיתיר הצור לעבדיו אכילת ממש הדומה לו 
וגם אי אפשר שיטמא התורה אשר הוא כדמותו וכצורתו ולמען אשר 
לא יעבד האדם את אחד מהן ולא יתפלל להם לפי שאי אפשר לעבוד 
מה NITY‏ אוכל וגם לא מה שהוא מטמא. | גם יש באיסור קצת 
העריות כמה הנאות ידועות וכמה הועלות עצומותי TDS‏ אשת איש 
כמו שהודעתו: ואיסור ONT‏ והאחות והכלה יפה מכמה פנים מפני 
שהוא Tan‏ מתיחד עמהםי ולמען אשר. לא תרבה הקטטה והמריבה 
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אלה הדברים הוא אשר שמעתי מקצת בני DN‏ הרהרו בלבם אלו 
המחשבות וגם תעו, כמה תעיות וכן אמרו אי אפשר NOW‏ הנביא 
ההוא. או יחלה ויכאב כשאר האדם: ואי אפשר שיענש WSN‏ ויוחמס 
וילקה כשאר אדם: ואי אפשר שיסתר ויפלא ויעלם wan‏ שום דבר 
כשאר אדם: לפיכך הודעתי את כל המחשבות בטלות ומופסדות: כי מה 
שעשה wy‏ בחכמתו המשופרה Dy‏ עבדיו טוב ויפה Sop‏ מחשבותם 
המעוותות ונבהלות. . 

.% ואחר זה הדבר נתברר לי כי הנשלח היה [יודע] שהדבר אשר הוא 
pow‏ מעם י"י הואי וכן ידוע ומבואר שהנביא צריך לדעת בתחלה 
שיי מדבר wy‏ קודם מביאתו וזמן חזירתו אל העם ולפני שהיה מסדיר 
ims‏ עליהם היה מתברר לו מעצמו שהדובר pos‏ הוא י"יי וכן 
אופן זה המעשה הק' עושה אות ומופת לנביא ההוא והיו אותות 
מתחילים להראות ולעשות בתחלת הדבר הנשמע ובהנמר הדבר ההוא 
יכלה האות ויתם המופת ההוא פעמים שהיה המופת ההוא Toy‏ ענן 
ופעמים שהיה עמוד אש ופעמ' שהיה אור גדול ומנהיר לפלא מכל 
מאורי אור וכיון שהיה הנביא ההוא רואה המופת מתחיל להראות 
ולעשות בתחלת הדבור לאלתר היה יודע ומאמין שהדבר שהוא שומע 
מאת י"י צבא' הוא* ופעמים רבות היו העם רואין את המופת ההוא 
בדרך שהנביא רואהו כגון שראינו במעשה משה ע"ה בזמן שהיה יוצא 
ממקומו לבא אל Sos‏ מועד בשעה ההיא לאלתר היו כל ישר' עומדים 
ונצבים איש פתח אהלו ובבא משה אל אהל מועד לאלתר בשעה ההיא 
בעת ביאת משה היה עמוד הענן יורד ועומד פתח האהל והיה שיעור 
עמידת הענן כשיעור הדבר שהיה מדבר אליו ובגמר הדבר היה מסתלק. 
וכשסודר ond‏ מה ששמע מי"י לאלתר היו מאמינים בו ואומרים אמת 
הוא הדבר אשר אתה או' מפני שבעת צאתך מן האהל אנחנו היינו 
עומדים איש פתח אהלו והיינו מסתכלים בשמים וראינו נקיים וטהורים 
קודם ביאתך אל אהל מועד וכיון שבאת אל אהל מוע' ירד עמוד הענן 
והתיצב פתח אהל מועד והיתה שיעור עמידתו כשיעור זה הדבר אשר 
אתה או" והיו כָּלם מעידין על אמתת הדבר טרם ביאתו. וכמעשה 
משה כך היה מעשה שאר הנביאים אשר אין כמעשיהם כתוב כזה 
הספור מפני שקצת מהם חוברו oY‏ משה ועם מופתיו והוקש לו בנסיונות 
והם אהרן ושמואל כמו שנ' משה ואהרן בכהניו ושמואל בקר' שמוי 
בעמוד py‏ ידבר אליהםי וכיון ששני הנביאים כך היתה נבואתם כבר 
בלא ספק JD‏ שאר הנביאים ואע"פי PRY‏ כתוב JD‏ בנביאים. 

.1 ואם ישאל שואל אם כן למה הוקשו החרטמים למשה בעשית 
המופתים ואיך עשו כמופתיו. aw‏ לו כי בכל העשרה מופתים 
שעשה משה במצרים לא אמרה תורה שהחרטמים עשו כמוהו אלא 
בשלשה מהם on‏ בשלשה לא הוקשו מעשיהם למעשהו: אבל כתב הק 
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נלאינו ונואלנו ורבתה מחלקותינוי על כן הוצרכנו לשלוח הנביאים לסלק 
המחלוקות מבינינו ולהודיענו חפץ אלקינו ורצונו. 

TX.‏ אחר שפרשתי הענינים האלה אחזור ואבאר WD‏ נתבררה 
שליחות החוזים והנביאים אצל בני DIS‏ ואומר כיון שנתברר לנו 
ולבריות שהם נלאים וחלשים מלהפוך את הטבעים ולשנות את הפתוכים 
לטבע אחר ולפתוך אחר על כן ראוי עליהם להודות ולהאמין שכל אלו 
המעשים אשר on‏ נלאים מעשותם כולם או קצתם כבר כָּלם נעשים 
ונהיים pana‏ שדי שהוא כל יכולי וכיון שיעשה הנביא האות והמופת 
לעינינו חייבין אנחנו כדי שנאמין בנבואתו בהכריחו את הממש לעשות 
מעש אחר חוץ ממנהגו כגון עמידת מים הנגרים ומניעת האש מלשרוף 
והעמדת הגלגל הסובב וכהפיכת OM‏ לדם oF‏ וכיוצא בהןי וזה הדבר 
אע"פי שהוא ידוע ומבואר מדרך השכל כבר הוא מפורש בכתבי הקדש 
על דרך ויעש האותות לעיני העם ויאמן העם ומי שלא האמין בנבואתו 
on‏ התועים ונבוכיםי וכן הוכיח מי NOW‏ האמין וא' לא האמינו באלקים, 

ואכליל עוד כלל אחר ואומר כי לא יעשה הק' מופת או מורא אלא 
אם כן הודיע בתחלה הנשלח אליהם שהוא yen‏ לעשות כזה ומבקש 
להפוך ממש ולשנותו מטבעו למען שיאמינו jor‏ עשִית מופת ההוא 
בנבואת הנביא ההוא. ועוד אומר אי אפשר ממדע השכל שיהיה 
הנביא הנשלח מלאך או כרוב מפני שאין בני אדם יודעים אמתת כח 
תוקף המלאכים ואִיולת יכלתם ואף אינם יודעין אמתת תשוש כחם 
וחלוש יכלתם וכיון שאין יודעים זה אם היו עושים לעיניהם אותות 
ומופת' כבר היו היצורים חושבים בלבם כי אלו המופתים שהם עושים 
on‏ נעשים ברב כח המלאכים ולא בציוי הק אבל כשהנביאים מקצת 
בני אדם אשר אנו רואים אותם נלאים וחלשים כמונו ומעשיהם דומים 
למעשינו לפכך כשיעשו ממש שאינו מחמת כחם בעשותם מופת נפלא 
ואנו יודעים בם ובנו שאנו נלאים לעשות כמוהו ראוי שנאמין לאלתר 
שהוא מן מעשה אלקינו: ולפכך השוה הק' בין כל בני האדם ובין 
הנביאים במיתתם ובחייהם כדי שלא יאמרו בני OTN‏ כיון שאינם מתים 
כמונו om‏ חיים לעולם בחלופנו ובחלוף טבעינו כבר אפשר שיהו 
האותות הללו ממנהגם ומדתם: ולפכך נעשו אוכלים ושותים mys‏ 
כמונו כדי שלא יפל בלבנו שום חשד במעשיהם ובאותותםי וכדי שלא 
יאמר אדם כיון שפתוכם וטבעם אינו צריך למאכל כבר מנהגם חלוף 
מנהגנוי לפכך בראם צורם בדמות שאר בני DTS‏ בעושר ועוני ולא 
מלט אותם מן עונשיהם ומקלליהם יותר משאר בני אדם: ולא עשאם 
יודעים כל הנסתרות והנעלמות בתמידות מעצמם ונפשם כל ימי חייהם 
אף לא עושים המופתים והנוראים בתדירות כל חייהם למען שלא יוכל 
אדם לחשוד במעשיהם on‏ לא להרהר my onda‏ טבעם לעשות mo‏ 
אלא ממאמר PIT‏ והחפץ והתורף אשר הנציחוני עד אשר זכרתי 
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.א וא ר' אברהם אבן עזר ראש לחכמה ON ns)‏ מלא יונה 
דבר השם כאשר א' רב' myo‏ למה היה בורח והוא או' על yD‏ קדמתי 
לברוח תרשישה. | ועתה אפרש הנה ראינו שלא רצה משה ללכת 
בשליחות השם להוציא עמו ואף כי יונה שילך oy send‏ שהשחית 
עמו. = וככה אמרו חכמינו ז"ל שתבע כבוד jan‏ שהניח ציויו של on‏ 
וקדם לברוח שלא send‏ ישר' שאנשי mas‏ יהיו קרובי תשובה ולא 
ישמעו לו ולא כן ישראל שהנביאים נבאים להם בכל off‏ ואינם שומעים. 

ועתה ארמוז 75 stip‏ יש שעושה חרוזים בתולדתו בלי tind‏ ויש 
שהוא צריך למוד וכאשר יקבל ככה יוכל שלא יקבל ונקל האחרון 
מהראשון וכל הנביאים לבד ממשה אחר עבור כבוד השם על פניו 
נבואתם במראות גם בחלוםי | וכאשר חפשנו בכל המקרא לא מצאנו 
מלת בריחה רק דביקה על מלת פניי כמו מפניך אברחי ויברח יפתח 
מפני אחיוי והנה לא מצאנו בנבואת יונה שברח מפני השם רק מלפניי 
וכתוב חי י"י אשר עמדתי לפניוי כי כל jor‏ שהוא מקבל NIT‏ מלפני 
השם: וככה ויצא. pp‏ מלפני vs‏ על כן wins‏ ומפניך אסתר כי פני 
האדמה לפני י"יי ועוד כת' מפני פחד em"‏ וכת' לבא עמהם תרשישה 
מלפני י"י ולא מפני י"י והמשכילים pwd ava‏ אבן העזר: 

XII‏ א' הגאון רב' myo‏ גלוי וידוע היה לפני היוצר ברוך הוא 
שתורותיו ועדותיו ראוי" שתהיינה מותמדות ומותדרות לדורות עולם ועל 
זה הם צריכים שיהיו נעתקים בשמועות אמוצות וקבלות מוחלטות מדור 
לדור בהעתקת mwas‏ צדיקים כדי שיועתקו ויסופרו עד דור אחרון 
לפכך שת אלקינו מקום בלב יצוריו לקבלת שמע האמת ושם בשכלם 
יכולה כדי להאמין בקבלות הנצדקות ואיילם כח לעשות מצותיו ותורותיו 
ולהעתיקם לאחרים למען שיתבררו לאחרונים כל תורותיו ועדותיו. 
וראוי שאפרש מעט מקנצי MONT pow‏ ואומר. | אלו לא היו הנפשות 
מאמינות באמתת השמע והקבלה כבר לא היו מצפים היצורים ולא 
מיחלים לתקותם ותוחלתם בעת אשר יבושרו בבשורות טובותי וגם לא 
היו מקוים ומסברים לסבר yi‏ בעת אשר ישמעו שיש הנאת שכר וטובת 
נועם נמצאים בסחורה פלוניתי וגם לא היו מאמינים שיש בשום מלאכה 
הועלה: והנאה מפני שדרכו של אדם כן הוא שהוא משתדל למצוא 
ספוקו ופרנסתו והנאתו ממלאכתו וסחורתוי הא PS DS‏ לבו מאמין 
בשמקץ ההוא. שהוא pow‏ שיש לו הנאות והועלות כבר לא יעשה 
אותם וגם לא יפחד מאימת המהומות ומשגוש הרהבים ומקול mon‏ 
אשר מכריז ומזהיר אותו מלעשות מעשה פלוני כדי way sow‏ וכיון 
שלא יפחד ושלא יקוה בעולמו בכל מעשיו כבר בטלו כל מעשיו ונפסדו 
עצותין ותחבולתיו: oxy‏ לא היה בעולם yaw‏ אמת מצוי כבר לא קבלו 
בני אדם מאמר מלכם ולא פחדו ממנו ומדברו אלא בזמן שראו אותו 
בעיניהם וכיון שהלכו מנגד עיניהם כבר בטלו פחד מלכם והשליכו עלו 


mina‏ את מעשיהם oy‏ מעשה משה כדי להפריש ביניהם ולהודיע 
אמתת מעשה משה וצדקת נבואתו ובטול מעשיהם ומופתיהם. ‏ וכן ספר 
כי כל מעשה משה היה בפרהפיא גלוי וידוע בלי תחבולות ודומיות 
אבל מעשה החרטמים היו עשויין בסתר ובלט ובתחבולות: כמו שכת' 
במעשיהם השלשה ויעשו כן בלטיהם: ופתרון לטיהם לשון סתור וכסוי 
וחפוי: mam‏ לו הנה הוא לוטה בשמלהי וילט nap‏ והמלך לאט את 
mp‏ לאט עמךי על yo‏ הזכיר הכת' זה הלשון להבדילם ממעשה משה 
ולהרחיקם: וכיון שהודיענו . כי מעשה החרטמים היו לטים ומכוסים 
ובתחבולות נעשו כבר אין אנו צריכים PS‏ היו תחבולותם בשביל שיש 
סמנין אדומים נמצאים בעולם בזמן שישליכו אותם לבריכת המים 
יאדימו המים ויש סמנין נמצאים שהם מערערים את השרצים ויברחום 
וכיון שישליכום למעינות מים יברחו הצפרדעיםי ובתחבולות הללו אי 
אפשר לעשותם רק בבריכות הקטנותי ומעשה משה רבנו היה בכל נהר 
מצרים מראשו ועד סופו שהוא מהלך ת' פרסאות כולם הפכה לדםי 
ולא עוד אלא שהמים שהפך לדם לא היו עומדים במקום אחד אלא 
מגרים ונוזליםי וידוע כי המים המגרים לא יקלטו py‏ הצבע כמים 
העומדים. ואם ישאל שואל כיון שידע הק' אותות אשר תבאנה 
והוא חכם ויודע איך יכשר ws‏ שלח את יונה ויודע בו שיברת 
משליחותו ולא יעשה ציויוי = אשיב ואומר אפשר שעשה יונה שליחותו 
וקיים מצות קונו כשאר נביאים כלם ואע"פי שאין זה כת' שהוביל(?) 
שליחותו, | מפני שבזה הענין מצאנו בנבואת משה ע"ה שהיה הק' מרבר 
עמו ומצוהו שידבר לבני ישראל מה ששמע ממנו כמו שכת' בראש כל 
pap‏ וידבר י"י אל מ' לאמרי ואין כת' אחריו וידבר משה כן אל בני 
ישר אבל יונה ברח כדי שלא ישלחהו פעם שנית מפני כי הנבואה 
הראשונה שנשלח בה נבואת תוכחה ואזהרה ולפכך חשב יונה בלבו 
וא' כיון שוו הנבואה תוכחה ואזהרה NOD‏ ספק הנבואה השנית דברי 
פחד ואימה וחשש יונה שמא אולי יאיימם י"י ויפחידם על ידו ואחר כן 
ישובו OF‏ מדרכם הרעה ויפחדו מנקמת י"י ובלא ppp‏ בעת שישובו 
ירצם ויקבלם. | ובזמן ההוא אפשר שיאמר קצת העם יונה דובר שקר 
היה לפכך ברח יונה מן הארץ אשר היה י"י נוהג Sa‏ לדבר py‏ 
נביאיו בתוכה והלך אל ארץ אחרת שמא אולי לא יצטוה פעם שנית. 
ואע"פי שלא ידע כי האל עתיד לשלחון אלא היה מהרהר בלבו כזה. 

וזה הדבר מפורש OW‏ כאשר א' אנא י"י הלא זה דברי עד היותי 
על אדמתי. | לפכך מזה הדבר אשר אמרנו אין על יונה תרעומת מפני 
שהק' לא אמר לו שאני חפץ לשלחך פעם שנית לכן אל תברח אבל 
יונה הוא בעצמו ברח לפי שהרהר בלבו wes my‏ להיות וצורו החזירו 
אל הארץ הנודעת בנבואת הנביאים אשר בתוכה הצור מדבר עם 
עבדיוי אלו דברי PRIA‏ רבנו סעדיה. 


ו 


והחיה אותם כדי שימיתם ויוליכם mad‏ עולמים לפי. כי המות הוא דרך 
נסיעתם אל חיי העולם הבא מפני שבשביל חיי עד נבראו ובעבור חיי 
העולם הבא נוצרו שהוא מקום נתינת שכרם וגמול עמלם: ואין נתינת 
החק על זו הדרך מפני שאם היתה על זה הקשיון כבר ראוי להיות 
כל. חק וצָוִי נתונים > לשנות אותם ולהחליפם באחרים.: ואם עלת 
נתינת החק ההוא שינויו ותחליפתו כבר ראוי שיתחלף הראשון. בשני 
והשני wows‏ עד PS‏ חקר ומספרי ולא עוד אלא שראוי שיהיה בחק 
הראשון תורף השני ודוגמתו אשר הוא עתיד להחליף בו ובחק השני 
= תורף חק הראשון. ‏ ועוד הקישו MON‏ כשם שהעבודה אסורה בשבת 
ומותרת בחולי והאכילה אסורה בעשור ומותרת בשאר הימים כך אפשר 
שישתנה החק מאלו הימים לימים אחרים. בחנתי זה הקשיון ומצאתיו 
רעוע מפני שאין אדם יכול כל ימות השנה להבטל וגם אינו יכול 
להתענות כל ימות השנה: ולפי שאינו יכול לעמוס בעול. הזה לפכך 
לא צוהו י"י sins‏ אבל עשית חק אחד בכל הדורות אפשר לאדם 
לעשותו בכל השנים בלי md‏ ועצב. ועוד הקישו ממנהג העולם 
ואמרו כשם שהוא מוריש ומעשיר מוחץ ורופא ובחכמה הכל ולהצלחה 
WPS FD‏ שיצוה פעם אחת וישנה פעם אחת (?) שנית ויהיה לחכמה 
ולהצלחה. וכאשר עיינתי בוה ההיקש מצאתיו רחוק משנוי החק 
מפני שקצת אלו המעשים נעימות וקצת פורענות וידוע כי נעימות הם 
שלום שכר טוב לישרים וקצת מן אלו הפורעניות on‏ גמול רע 
לבונדים ולא באלה המצות והחקים מפני שאינם דומים לא לגמול ולא 
לפורען ולא לנעימה ולא לנקמה בעבור שכלם מצות ואזהרות והנעימות 
והנקמות הם פירותיהם ואין טוען יכול לטעון זה הדבר מפני שהוא 
מפסיד עליו החק הראשון וזה הדבר דק ועמוק ישיגהו הבוחן אותו בהבחנה. 

.א ועוד הקישו מאדמות התמרה אחר אשר היתה ירוקה והדומה 
לה מן הפירות וידעתי ow‏ המעשה ממנהג העולם wane‏ שפירותיו 
זמן מתאדמות וזמן מוריקות ואין ראוי שיהיה החק זמן ראוי וזמן מתחלף 
בקשיון הפירות. = Tyr‏ הקישו ואמרו כשם שהיתה העבודה והמלאכה 
מותרין בשבת ובא חק השמע JD DIOS)‏ ראוי שיבא חק השני ויחזירם 
להתירם. = התבוגנתי בזה הקשיון ומצאתיו yy‏ מפני my‏ הקשיון 
אז היה חייב עלינו וראוי בזמן שאם היה השכל הוא אפר את העבודה 
בשבת ובא השמע והתירה לכך אפשר לומר כיון שהתיר pow‏ אחד 
את האסור כבר אפשר שיבא שמע שיני ויתיר את האסור כאן אבל 
השכל הוא היה מתיר את העבודה והמלאכה בשבת מפני שהשכל 
מכשיר את האדם כדי שישבות ביום השבת או ביום אחר חוץ מן 
השבת לנפישת נפשו או לשום הנאה בעולם וכזאת בא השמע והתיר 
לאדם מה שהתיר לו שכלו וא' לו שבות ונפוש ביום השבת כדי שתנפש 
ma‏ העולם ותמצא נחת רוח ונעימה בעולם הבא לפכך לא שנה השמע 


cee Fe een 


וסבלו dyp‏ שכמם ואם כן הוא כבר בטלו המוסרים והחכמות והעצות 
והתקוה והסברון והפחד ויכלו ויאבדו שאר העםי ואלו לא היו בעולם 
שמע אמת כבר לא היה מתברר לאדם שוו היא דירת אביו וזהו ממונו וזהו 
ירושתו ומי YAN‏ ואמו והכת' מבאר לנו כי אמתת שמע האמת כאמתת 
המדע הנראה לעין ככת' כי עברו MS‏ כתים וראו וקדר שלחו והתבוננו: וכיון 
שא' ראו למה א' שלחו מפני הספק Spin‏ במדע השמע יתר מן הספק 
הנופל במדע המראה ולפכך הוסיף במדע השמע והתבוננוי וכיון 
שבחננו שני הדברים האלה בכור השכל ובמצרף החכמה מצאנו שספק 
השגגה והכונה הנשמעים בשמע השקר אינם נהוים אלא בשמע אשר 
העתיקו אותו היחידים מפני שאפשר שיסכימו היחידים ‏ על שמע שוא 
Ww"‏ בחפצם שיתקבלו על קבלות משַגשות ואפשר שיעתיקו שמועות 
בטלות מפני שהן יחידים ויפלא ויעלם ממדעם השוגג ואפשר שיתכסה 
מהן בהעתקת הקבלותי אבל קהל עדת הרבים אי אפשר שיסכימו על 
רמיות ושנגות ואי אפשר שיתעלמו מהם בעבור שאלו הסכימו על שגגות 
והתחברו על העתקת שמע שוא כבר לא נסתרו רמיותם ושגגותם מן 
הרבים שבהם וכיון שינצל השמע yo‏ שתי העלות האלו המפסידות אותו 
כבר mans my ps‏ שלישית מפסדת אותו. | וכיון שאין דבר ועלה 
מפסידים אותו כבר הוא אמת וצדקי ואם יבחן אדם שמע אבותינו 
והעתקתם וקבלתם ויפלסם בזה הפלס ימצאם ישרים וברורים בלי 
דופי ושמץ. 

XIV.‏ ואומר העתיקו לנו אבותינו כָלם בהעתקה מוכללה ובקבלה 
שלמה כי on‏ למדו מיי כי אי אפשר לשנות החקים ולא להחליף 
התורות לא לחקה אחרת ולא לתורה חדשה עד עולמי עולמים וזה דבר 
ברור בקבלת אמת ושמע PS WN PIS‏ במו רמיות ותחבולות. | ואם 
נחפש את כתבי הנביא נמצא בהן ראיות רבות על אמתת זה הדבר 
מפני שכן כת' ברובי המצות ברית עולם: לדורותיכם* ועוד כת' תורה 
צוה לנו «mw‏ ועוד ידוע ומבואר שעדת ישר' היא אומה נכרת בתורה 
ובמצות ובחקתיה היא מסְגלת לפכך כיון שהק' Sap‏ לה שהיא עומדת 
כימי השמים על הארץ כבר בודאי ובאמת מצותיה ועדותיה ותורותיה 
מותמדים לעד כמוה כתמידות השמים על הארץ: וכן א' כה אמר י"י 
נותן שמש לאור יומם וגו'י עד ON‏ ימושו החקים האלה מלפני נאם י"י 
גם אני אמאס בכל זרע ישר' ועוד מצאנו שהנביא האחרון מזהיר על 
שמירת תורת משה עד עולמי עד עד יום הדין ועד ביאת אליהו nw‏ 
זכרו תורת משה עבדיי הנה אנכי שולח לכם את אליהו הנביא. mm‏ 
מצאתי אנשים מקניצים ראיות מן השכל על שנוי החק הראשון השיבו 
אותו על החיים והמות ואמרו כשם שהוא ממית בחכמה וגם מחיה 
בחכמה JD‏ אפשר שיצוה החקים בחכמה וימיר OMS‏ בחכמה. וכאשר 
עיינתי Ma‏ הדבר מצאתי זה הקשיון בטל: מפני שהק' יצר היצורים 


ו 


שנאסרה בו כל מלאכה כך אפשר שישתנה החק ותחליף התורה: 
השיבותים זו השאלה אין מחייבת שנוי החק אבל היא מונעתו ומבטלת 
תמורתו העבור כי מצות קרבן קודמת לשבת לפכך אי אפשר שתבא 
מצות שבת ותשנה מצות הקרבן וכשבאה מצות שבת נאסוו כל 
המלאכות pin‏ ממעשה קרבן והמילה שהיו קודמין מלפני מצות ‘naw‏ 
לכן לא TION‏ אותםי | החמשי: ממעשה אברהם כאשר א' לו הק 
והעלהו ow‏ לעולה. ואחר כך א' לו אל תשלח ידך אל הנער ואמרו 
ידענו שוה התיר שנוי החקים: | השיבותים PS‏ זה הדבר מחייב שנוי 
החק לא אצלָנו ולא אצליכם מפני dow‏ מי שמתיר שנוי החק אינו 
מתירו אלא אחר עשיית החק ההוא הראשון ואחר שמירתו ואפילו שעה 
אחת כדי שלא יהא החק ההוא הנאמר לשחוק וללעג מפני שבשביל 
עשייה נאמר ואברהם לא נצטוה אלא כדי למסור את בנו למצוה הנגזרת 
עליו+ opm‏ הציוי הנגזר yoy‏ בעריכת העצים ובהנשת אש ובלקיחת 
המאכלת בידו והקרבת בנו ובשעה ההיא א' לו יי דיך זה המעש 
אל תוסף כי לא בקשתי ממך יתר מזה אל תשלח ידך אל הנער. 
1 הששי: nya‏ שא' י"י לבלעם לא Jon‏ עמהם ואחרכך א' לו 
לך oY‏ האנשים* הודעתים כי גם זה אינו משנה החק PRI‏ הפסוקים 
מכחישין זה את זה בעבור כי השלוחים אשר מנעו י"י ללכת עמהם 
אינם השלוחים אשר נצטוה ללכת עמהם, וכן מבואר שכת' ויוסף 
עוד בלק שלח שרים רבים ונכבדים בכן נודע לנו כי השלוחים הראשונים 
כבר הלכון and‏ ובלעם לא הלך בדבר י"י עמהםי והשניים שהן 
שרים נכבדים יתר מהראשונים הורשה בלעם ללכת עמהם למען שיגדל 
ויפלא בעיניהם וכיון שישחיתהו יי יפלא ישע י"י בעין בני ישר' ויאמרו 
ברוך י"י ws‏ הצילנו מיד האדם הגדול הזה | השביעיי אמרו ראינו 
אשר א' י"י pind‏ צו לביתך כי מת אתה ולא תחיה ואחרכך א' לו 
הנני יוסיף על ימיך ט"ו שנה: = והודעתים שאין זה שנוי החק מפני 
כי מדת אלקינו כך הוא שהוא מוהיר ומוכיח ומבטיח וכלם על תנאי 
אם ישמור האדם המצוה ימצא גדולות ועצומות ואם יעשה תשובה יסור 
מעליו האף והחמה כגון נבואת יונה על נינוה עוד ארבעים יום ונינוה 
נהפכת ושבו אל י"י וסרו מהם חמתו וכן חזקיהו הוכיחו י"י על תנאי 
כי מת אתהי וכיון שעשה תשובה סר ממנו הרוגז והאףי וכן מדת כל 
wy‏ תשובהי אלו דברי הנאון רב' סעדיהי ואני ברכיה המעתיק מצאתי 
עד נאמן לדבריו בנבואת ירמיהו שנ' רגע אדבר על גוי ועל ממלכה 
לנתוש ולנתוץ ולהאביד ושב הגוי ההוא מרעתו אשר דברתי poy‏ 
ונחמתי על "הרעה אשר חשבתי לעשות > ורגע אדבר על גוי ועל 
ממלכה לבנות ולנטוע ועשה הרעה בעיני לבלתי שמוע בקולי ונחמתי 
על הטובה אשר אמרתי להטיב NS‏ הנה ראיה לדבר הגאון YS)‏ 
PRY‏ צריכין חיזוקי = אשיב לדבריוי | wy‏ שאלה קשה שהקשה אבן 
B‏ 
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מה שהכשיר את השכל ולא החליף את חקו. | ואע"פי שהשמע MS‏ 
אותנו לשמור את השבת לדורות עולם כבר לא בטל את מדע השכל 
מפני כי השכל מכשיר לחכם כדי שיצוה את עבדו לבלתי עשות מלאכה 
ביום אחד לעולם למען שיתן לו שכר בטלתו לכל יום ויום ולכל שבת 
ושבת. ומצאתי אנשים משתגשים בדברי נבואת ירמיה ע"ה כאשר 
נבא הנה ימים באים נאם י"י וכרתי את בית ישראל ואת בית יהודה 
ברית חדשה לא כברית אשר כרתי את אבותם. | בכן אמרתי להם 
מה כת' אחריו כי כבר הודיע שוו החדשה היא התורה והמצוה כי זאת 
הברית אשר אכרות את בית ישר' אחרי הימים ההם נאם י"י ונקראה 
הברית האחרונה חדשה בשביל שלא תופר ושלא תשכח לעולם כאשר 
הופרה הברית הראשונה כמו שא' אשר הפרו את בריתי אבל תהיה 
נראית בעיגיהם כאלו היא חדשה ולא יפרו אותה. 

wns 1.‏ הדברים האלה עוד מצאתי אותם מחפשים עלילות jo‏ 
המקרא כדי להתיר שנוי החק ותמורתו. | אזכיר מכללם עשר שאלות. 

אמרו כשם שהותרו בנות אדם להנשא לבניו ובא משה ואסרם כך 
WES‏ שיופר חק השני בשלשי; | תשובה PS‏ שנוי החק מתחייב מזו 
העְלה maw‏ אדם נעשו כלותיו מחמת הכורח והאונס והדוחק לא 
מדרך ההיתר בשביל sow‏ נמצאו זולתם ודומה זה הדבר למי שיאכל 
ביום צום בימי חליו וכבר קפוחו מקובל ליוצרו מפני שהוא יודע שמחמת 
חליו אכל ואין עליו עונש הצום וכיון שנתרפא אין קפוחו מקובל אם 
ילעט כלום ora‏ צום:. וככה אוכל נבלה במדבר בעבור אפיסות שום 
מאכל וכיון שנכנס לארץ נושבת כבר בטל קפוחו ונאסרה ANN‏ 
הקשיון השני ממעשה קין: אמרו בומן שהרג pp‏ את הבל אחיו נגזר 
עליו תמורת מיתתו בנע ונד ואחרכך נשתנה החק ונגזר על כל הורג 
נפש בנפש OF‏ בדם. תשובה PS‏ שנוי החק מזה הקשיון מפני כאשר 
ms‏ הק' להרוג את ההורג על ידי עדים ושופט צונו להורגו וגם צונו 
שיהו העדים הורגין אותו בידיהם ככת' יד העדים תהיה בו בראשונהי 
ובומן הריגת קין להבל לא נמצאו עדים ולא שופט לעשות משפט קין 
כראוי לפכך לא נתחייב קין הריגה אבל נפרע ממנו הק' בנע ונד כפי 
הראוי בחכמתו ואחרכך כיון שרבו בני אדם ופרו ועצמו נצטוו כדי 
להרוג את ההורג כמו שא' לנח שופך דם האדם בא' דמו ישפך. 
השלשי yo‏ הקרבנות:+ mes‏ כשם שהיה הקרבן ame‏ לכל אדם ואחר 
כך נאסר לכל אדם אלא לבני אהרן לבדם כבר אפשר מזה הדבר 
התרת שנוי החק. = השיבותי ואמרתי אין זה משנה החק מפני שלא 
נמצא בכל המקרא שכל בני אדם היו רשאין להקריב קרבן אלא נשיא 
הדור לבדו שהוא דומה לאהרן או נביא שידמה לו בקדושתו אבל שאר 
בני אדם לא היה מותר להם להקריב לפכך זו המצוה נעשית כמו שהיתה 
מקדם בלי חלוף: = הרביעי: = אמרו כשם שהותר קרבן בשבת אחר 


4 יו‎ 
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שאחזיה JAE‏ כ"ב my‏ ואפרש זה הטענה ואומר: המגין 
הראשון שבמלכים הוא לימי חייו | והמניין השני לימי שני חיי אביוי 
הלכך מניין כ"ב mw‏ לשנותיו+ ומניין מ'ב שנה לחיי אמוי מפני 
שבשבילה אבד AM)‏ ואם יטעון טוען ויאמר TR‏ אפשר כדי למנות 
שני חיי איש חי על ימי שני. חיי איש מת שהוא היה קודם מן החי 

אשיב ואו' חפשתי בזה הדבר ומצאתי שהיו קצת מן ישר' מבקשים 
מי"י כן והיו נודרים נדר לי'"י בשבילו קודם ביאתו ולידתו בכמה שנים 
והיו שואלים מהבורא בעת נדרם נדר הבן ההוא ואחר הנדר ההוא 
בכמה ימים היה הק' נותן להם בן וכיון שנולד הבן ההוא כבר לא 
היו מונים לו מיום לידתו אך מיום שנדרו נדרן והכת' מסייע זה הדבר 
ואו' ומה בר נדרי: וקצת טעו בשביל הקרבנות וחקתיהם ושחיטת 
הבהמות וטנוף הדם וזוהמת הבשר | ואפרש זה הדבר>: היוצר ברוך 
הוא גזר על כל החיים מיתה ולכל אחד Ins)‏ מהם yp‏ קצוב yon‏ 
ודועי ושת pp‏ זמן חיי בני אדם עד omy oY‏ וקץ זמן חיי הבהמות 
עד יום שחיטתן ושחיטתן שם במקום מיתתם אבל אם יהיה להם 
בשחיטתם כאב ועצב יתר מכאב המיתה כבר יוצרם הוא היודע בתוספת 
כאבם ואפשר שיגמלם י"י שכר טוב על הכאב ועל העצב ההואי 
ועלת שריפת הדם והחלב וזוהמתו וטנופו כבר הודיענו הק' עלותם 
בתורה כי עלת וריקת הדם כדי שנירא ונפחד מאלקינו מפני שנפשנו 
שוכנת בדם ככ' כי נפש הבשר בדם הוא* הלכך כיון שנראה הדם 
נזרק ונשפך נזהר מן החטא ונרחק מפשע ונירא מי"י למען שלא ישפך 
דמינו כדם ההוא ושלא ישרף בשרנו באש כבשר הנשרף ונהיה כלנו 
צדיקים: שמא יהרהר מהרהר ויאמר למה שכן אלקינו שכינתו בין 
בני DIN‏ ועזב את המלאכים הקדושים* ונאמר לו מי הודיעך pry‏ 
oI‏ את המלאכים בלא אור ושכינה* והלא ראוי כדי שיהיה האור 
אשר בין המלאכים יתר מן האור אשר בין בני אדם בכפלי כפלים: 
ולא עוד אלא שהכת' או' אל נערץ בסוד קדושים רבה ונורא על כל 
סביביו+ ופת' סביביו+ סביבות שכינתו וסביבות אורו. 

XTX.‏ ויש שואלין מה הנאה יש ליוצר בעשית אהל מועד ומכסה 
ומנורה ונרות ומחתה וקטרת ושלחן והדומה ‘ond‏ לכך ראוי 
שאפרש זה הדבר ואומר* | בעבור כמה דברים צוה י"י את ישר' אלו 
המצות אחת מהן כדי לזכות אותם בעשייתם וכדי להטיב להם ככפלי 
מעשיהם ולא מפני שהוא צריך לאלו המתנות אבל בקש הק' מעבדיו 
כדי שיעבדוהו עבודה שלמה ויכבדוהו במבחר נכסיהם ובטוב מנעמיהם 
ובמשמן עדוניהם: והטוב שבמנעמיהם onda on‏ והבשר והיין 
והבשמים והשמן והנגון+ לכן oF‏ מביאין אלו המנחות הקלות מנכסיהם 
וממונם כפי יכלתם והק' משלם שכרם וגמולם בכפל כפלים כפי on‏ 


וכעוצם טובו+ כמו שנ' כבד את י"י מהונך וימלאו אסמיך שבע+ ובעבור 
ל 
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עזר אם הגזירות אמת PR‏ יוסיף הצור או ינרע: והתשובה למדנוה 
מדברי חכמים שהתשובה Andy‏ במחשבה קודם בריאת העולםי 
והמשכיל יבין: | השמיניי = מעין ואקח את הלוים תחת כל בכורי 
oN‏ זה אינו שנוי החק Nays‏ כי זו מדת Way DY PON‏ נשאם 
בעת שיזכו לפניו ויכניעם Aya‏ שיכעיסוהו כמו שעשה DIS oY‏ 
הראשון השכינו בגן Py‏ וכיון שחטא הוציאו והכניס אבותינו לארץ 
והטיב להם וכיון שחטאו גרשם מארצם ובארצות הפיצם: וכל זה 
על דרך הפורען והנמולי = התשעי: | אמרו כי תלמידו של משה 
עשה מלחמה ביום השבת | ואין הדבר כאשר אמרו כי לא נאמר כי 
הם בכל יום היו עושים מלחמה אבל נאמר שם שבכל יום היו נושאים 
את NT‏ ותוקעים בשופרות ואלו המעשים מותרין בשבת: | העשרי. 

אמרו בראשונה היה דביר התפלה ופני (?) פאת התחתונה אל המשכן 
ואל נכח המשכן היו מתפללין ואחרכך mw‏ אותה והפכה אל נכח ma‏ 
המקדש וזה המעשה מתיר שנוי החקים: | השבותים אין זה הדבר 
כאשר זממו מפני שדביר התפלה היתה נגד הארון וכן נצטוו שיתפללו 
כנגד הארון והארון הוא פני התפלה., הלכך כיון שהיה הארון במשכן 
למולו היו מתפללים וכיון שהיה הארון בגלגל ושילה ונב ונבעון וחברון 
np‏ יערים) ובית עולמים הפכו ישר' את פניהם למקום ששכן בו 
הארון והתפללו yaad‏ בשביל שהוא פני התפלה בכל מקום שחנה 
וכן ראוי yo‏ השכל שתהיינה העלילות הולכות אחר עלתםי אלו 
דברי הגאון. ואני ברכיה אומר כי זה מפורש בתפלת שלמה כי יצא 
Joy‏ למלחמה על אויבו בדרך אשר תשלחם והתפללו אל י"י דרך 
העיר אשר בחרת בה והבית אשר בניתי לשמך: ועוד כי בדניאל 
מפורש וכוין פתיחן ליה נגד ירושלםי לפי שהיה מתפלל כנגד המקום 
כאשר מפרש OY‏ 

.1 א' הגאון רב' סעדיה ז"ל מצאתי הרוגנים עזבו את התורה 
מפני שמצאו בה פסוקים שהם סותרין זה את זה כמו שכת' בספר 
שמואל ותהי (כל) ישר' שמנה מאות אלף: ובדברי הימ' כת' ויהי 
כל ישר' אלף אלפים (!) אישי | ופירושו כן הוא שמכלל ישר' היו 
ג' מאות אלף! איש כתובים בספר דברי הימ' אשר לדוד שהם היו 
שומרים את משמרתו ומשרתים אותו במחלוקות בכל win‏ וחדש כ"ד9 
אלף איש וכן כת' לכל חדשי השנה המחלקת האחת כ'ד* אלף: ובספר 
שמואל לא נכתבו אלא הג' מאות אלף איש ובספר דברי הימים נכתבוי 
הלכך אינם סותרין זה את זה. עוד אמרו מצאנו דבר כת' שלא 
כהוגן והוא שיש ‘ND‏ במקרא שבן גדול מאביו שתי שנים מפני שיהורם 
בן יהושפט מת והוא בן מ' שנה ומלך אחזיהו תחתיו* וכת' בדברי 
הימ' שביום Naw‏ אחזיה על כסא אביו היה בן מ"ב שנה: וכת' במלכים 


+ פסוקים סותרים MS. 2 Marginal note:‏ כ"ה. 3 MS.‏ כ"הי 
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הכופרים חושדים את ישר' ואומרים שבעבור מלכותם ונעימותם עובדים 
את י"י ואלו שעבדם כבר היו כופרים 12+ WD‏ שאמרו הכופרים על 
אודות איוב* | ולא my‏ אלא pow‏ הכופרים או' כי הם לא עבדו את 
ו"י Saws‏ שהוא דחקם והכניעם והשפילם ואלו ony‏ וגדלם כבר היו 
עובדים לפכך בטל הק' תרעומתם ונשאם וגדלם וכיון שלא עבדו אותו 
בימי מלכותם ונעימתם כבר בטלה תלונתם ונתחייבו פורען מן “PIT‏ 
ועוד הכניע את ישר' וטלטלם ושעבדם וכיון שעבדו את י"י בימי 
שעבודם וגלותם כבר בטלו דברי som wn‏ וכבר נתבררה אמונתם 
ועבודתם ונודע לכל שאין אמונתם תלוייה בדבר אלא לשם שמים הם 
מאמינים מתוך אהבה ולכך נכפל שכרם ונעדף גמולם: וכן א' הנביא 
לא נסוג אחור לבנו. 

.1 א' הנאון אע"פי שרבו היצורים ועצמו הברואים כבר אי 
אפשר שישתומם לבנו או יבוך שכלינו nya‏ השתדלם כדי להכיר 
איזהו המובחר מהם והנסגל מכל כלל היצורים לפי שיש ראיה טבענית 
והודאה פתוכית מבארים לגו איזהו המובחר והמוסגל מכל כלל היצורים 
והוא האדם לבדו+ כי ידוע ומבואר שמנהג הטבע והפתוך ודתו כך 
הוא שהוא מניח כל ממש מובחר וכלום נסגל בתוך ומסביב סביבותיו 
כלומים וממשים אחרים זולתם קלים וזלזלים מהם: וזה הדבר נודע 
בכל עקרי העולם וטבעיו ומעשיו: | הראשון שבהם הוא הקל והדק 
שבעולם והם הצמחים והעשבים וידוע ומבואר כי הם מתילדים ונצמחים 
מן yun‏ ולפכך הזרע הוא עיקרם ושרשם וממנו OF‏ נפרחים וכיון 
שהוא מצמיח צמחים ומגדל עשבים לכן הוא לעולם בתוך בפנימית 
הצמחים ובאמצע הדשאים ובמקצוע העשבים ובחדרי הפרחים מפני 
שהוא מובחר ונסנל מהם: וכן האילנים os‏ היו נענפים ונפרחים מן 
מיני מאכל כבר המין ההוא מותוך באמצעיתם והקליפים סובבים את 
המין ההוא מקיפין אותו כשקדים ואגוזים וכיוצא בהן. ON)‏ היו האילנים 
נפרחים ונעבתים מן הגרעינין כבר נעשו הגרעינין מתמצעין באמצע 
העצים ונחדרים בפנימית האילנות והמאכל נעשה טפל להם וסובב 
ומקיף OMS‏ מפני שאינו py‏ האילנים והגרעינין ony‏ שורש ועקר 
בתוך כגרעיני התמרה והאפרסקין וכיוצא בהן: ובמדרגה השנית 
החיים הנאלמים מצאנו שעקר ילדותם ושורש כונס jo‏ ממש IN‏ 
אמצעי כחלמון ביצה התיכוני אשר ממנו מתילד העוף והוא שורש 
יצירתו* ובמדרגה השלישית הוא החי הנבני והוא האדם מצאנו 
הממש הנבחר והנסגל שבו שהוא מצע הנפש ומקום הרוח וחדר החיים 
ומקור הדם הסגולי שהנפש קשורה בו והוא לבו של אדם נתון ומתוקן 
באמצע גופו של אדם וכן בת אשון PY‏ האדם הרואה והנוהרת אשר 
בה הוא משגיח השגחותיו ומסתכל בכל מפעלותיו ומפעלות אלקים 
והיא נתונה באמצע עפעפיו ובתוך עיניו+ = וכיון שראינו אלו הראיות 


0 


זה הדבר היה מציל אותם מן הצרות והמהומות אשר אין זולתו יכול 
להצילם eo‏ וכן א' זבח(!) תודה ושלם לעליון(!) וקראני ביום צרה: 
וגם צוה אותם כדי שיכבדו אור שכינה החונה ביניהם ויפארוהו 
בכספם וזהבם בשש ומשי ורקמה ואבנים טובים ומרגליות ושאר הכלים 
הנחמדים היקרים למען שיכפול שכרם על רוב יגיעם ועמלם וישמיעם 
קולו מן המקום ההוא כמו שא' בענין המשכן ונועדתי שמה לבני ישר' 
ולמען שיענה עתירתם במקום ההוא וישמע קריאתם ובקשתם כמו שא' 
שלמה בתפלתו בעת שבנה בית המקדש: והודיע אותנו שכמה שאלות 
ובקשות נענות במקדש. והשיבו הק' שמעתי את תפלתך ואת תחנתך. 


שמא יהרהר מתרעם ויאמר כיצד יכשר להיות הדבר הזה כיון 


שגופו של אדם שלם בתמותו וברייתו לא יהיה תמים וכיון שנגזר קצת 
ws‏ ונמולה ערלתו יקרא תמים: ואומר ידוע ומבואר כי הממש 
התם והכלום השלם הוא אשר ps‏ בו לא on‏ ולא יתרון: והק' ברא 
חלק נוסף בגופו של אדם ואבר עדוף בגויתו וצוה לחתכו כדי לזכותו 
וכיון שחתכו כבר נסתלקה התוספת ההיא ונשאר האדם שלם תמים: 

שמא יהרהר אדם במעשה פרה אדומה ויאמר כיצד נצטוה שתהיה 
מטהרת הטמאים ומטמאה את הטהורים ואפרש ביאור זו השאלה 
אפשר בביגת החכמה ובמדע השכל כדי שיהא ממש אחד עושה שני 
מעשים מתחלפים nya‏ התחברו והתדבקו weed‏ אחר זולתו כגון 
שאנחנו רואים כי האש מקרשת את החלב ומתכת הבדיל והמים אשר 
היא מלחלח עצי ארזים ומרטבם ומצמק עצי תאנים ומיבשם ובמאכלות 
שהם משביעות את הרעבים ומנזקות את השביעים וכך הסמנים 
שלרפואות מרפאים את הכואב ומכאיבים את הברי והואיל והשכל 
מכשיר את שני מעשים לממש אחד כבר אפשר שצוה הק' אותנו חק 
אחד משמש שני מעשים מתחלפים והחכמה מכשרת אותו ונעשית פרה 
אדומה מטמאה הטהורים ומטהרת הטמאים. 

XX.‏ קצת מהעם נתהרהבו ונתערבבו בענין ענלה ערופה ואמרו 
איך תכפר הענלה ערופה על Non‏ אשר לא נעשה מפני שכך הקדים 
בראש הענין כי אין ההורג: נודע כמו שנ' לא yrs‏ מי הכהו 
ואפרש ואומר כשם שראוי לענוש את מי שעשה מה שלא ראוי לו 
לעשותו כך ראוי לענוש את מי שעזב מה שראוי עליו לעשותו* על 
כן האנשים האלה המביאים עגלה ערופ' עזבו מה שראוי עליהם לעשותו 
מפני שאם העמידו שומרים ונוטרים ומסבבים בשדה ובעיר כבר YT‏ 
מי הכהו וכיון שלא עשו כך הענישם הכת' בהבאת ענלה ערו' בנחל 
ולא מחיר הענלה לבד הענישם אלא מנעם מלורוע הבקעה ההיא 
להשית אותה בתהי | קצת אנשים עזבו התורות בעבור שעבוד ישר' 
ודלותם ועניים ודחקם ואריכות גלותם וריחוק ישעם: ואמרתי להם 
אלו נתן הק' לעמו ישר' מלכות מותמדת ונעימה מותדרת כבר היו 


ו 


ומובחר מן האדם כבר נתחייב להראותנו מי זה הוא היצור אשר אלו 
החכמות והמדעים נכללים בו על כן ידענו כי אין זר זולתי האדם 
ודע כל אלה וכיון שהאדם הוא הנבחר והנסגל מכל היצור ברב 
חכמתו ובינתו לכן ראוי שיהיה הוא המצָוה NIT‏ המוזהר והמופקד 
וראוי לקבל עליו עול התורה ולעמוס ws‏ המצוה לעשות משפטים 
ולשמור העדות וגם הוא ראוי לקבל שכר וגמול ונעימות וגם הוא חייב 
ליטול מדת הדין והפרעון והנקמה מפני שהוא עיקר העולם ועלת כל 
הנבראים yD)‏ כת' כי לי"י מצוקי ארץ: ועוד א' וצדיק יסוד עולם. 

1 וכיון: שהתבוננתי אלו העיקרים והנולד מהם ונגלו לי אלו 
הקנצים ותולדותיהם האמנתי כי אין בחירות האדם וסגולו הוא דבר 
שמצאנוהו מהרהור 1329 ומחשב סרעפינו או Mand‏ חשקנו ואהבתנו 
לנפשנו או על דרך העגוב והתאוה שהעגבנו ותאבנו את סגול עצמינו 
On‏ לא היה דבר זה שאמרנו Sawa‏ הגאות והנסות אשר בנו עד 
אשר 1573 עצמינו וסגלנו נפשנו Sop‏ היצורים אלא בחכמה ובצדקה 
ובמדע אמת ובשכל ברור ידענו רוב גודל האדם וסגולו מפני pry‏ 
גדלו ונשאו כדי לתת עליו חקו ולהעמיםס עליו עול תורתו בחקים 
ובמצות לשמרם כפי רוב החכמה אשר בו ובגודל המדע אשר הנחילו: 
וכן כת' ויאמר לאדם הן יראת י"י היא חכמה וסור מרע בינה. 
וא' הגאון כיון שנתברר כי האדם הוא הנבחר והנסגל מכל הנבראים: 
למה נברא גופו קטן וגולמו זעיר ודק ולמה לא נעשה גושם גדול 
וגולם עצום. = וכיון שהתבוננתי בו ובחבורו מצאתיו אפילו גופו yop‏ 
כבר לבו ושכלו נדולים ורחבים יתר מן השמים וארץ מפני ששכלו 
ולבו מקיף כל חכמת מדע ידיעת השמים והארץ וכל מה שבהם ומבין 
כל תעלומותיהם: ושכלו וחכמתו מגיעין עד לרקיע ויודעים מה למעלה 
ומבינים חק אמתת העלה המעמדת הדוק והחלד והמתדרת נידתם וכן 
‘nd‏ נפלאים מעשיך ונפשי יודעת עד SIND‏ וידוע כי אין השמים 
והארץ ברב גדלם ונבהם יודעים לא חק גופם ועצמם ולא חק גושם 
אחר זולתם כאדם הקטן שהוא יודע חק גלמו וגולם זולתו לפכך נגדל 
ונכבד האדם וא"עפי שגופו קטן. ועוד זמותי ואמרתי כיון שהוא 
גדול ועצום מפני מה נעשו ימיו ושנותיו מעטים ולמה לא ארכו לעד: 
וידעתי כי הק' שם ימיו מעטים ma‏ העולם לבד מפני my‏ העולם 
הוא מקום עולמו ודירת עבודתו ובו הוא שומר AM [se‏ הראוין 
עליו לשמור למען שישיג זכר טוב אחר עשייתו אותם* אבל בעולם 
הבא אינו דומה לכמו שהוא בעולם הזה בעבור כי הק' עשה את ימיו 
בעולם הבא ארוכים ותדורים לנצח ולעדי עד מבלי הפסק וכן א' הכת' 
חיים שאל ממך נתתה לו. 

ץזאא ועוד הרהרתי מפני מה גלמו וגופו דל ותשוש ונלאה 
ומפני מה נתקן גולמו מארבעה פתוכים קלים שהם דם וליחה וירוקה 


et Tr ee 


נמצאת בתיכוני חזרנו כדי wend‏ איזהו התיכוני האמצעי הנבחר והנסגל 
אשר בכל העולם ומצאנו כי הארץ תיכונה בתוך הגלגל וכל הרקיעים 
סביבותיה מקיפים מכל צדדיה וכיון שהיא אמצעית כל העולם ‏ כבר 
היא מוסנלת ומובחרה מכל הנמצאים הנבראים אבל אי אפשר שיהיה 
mda‏ מחמת עצמה עד WR‏ תהיה בחורה מכל הממשים בעצמה 
מפני שהיא מתערבת ונמזגת בממש אחר והוא המים אבל ראוי שיהיה 
עלת סגולה ונדולה בשביל החיים אשר עליה ואי wes‏ שיהו כל 
החיים בכלל עלת סגולה מפני שקצת מן החיים שאינם נבנים משמשים 
לחיים אשר הם נבנים p>‏ ראוי שיהיה סגולה ועלוייה בשביל החיים 
הנבנים הלכך לא נשאר מכלל כל העולם מוכללים אמצע וממש תיכוני 
שהוא גדול ומובחר וסגול אלא האדם והוא שורש חיי העולם ועקרו 
ובשבילו נברא העולם: ולא עוד אלא שאף בתחלת התורה התחיל 
הבורא וסדר כל הברואים וכיון שנמר סדורם וכלל עשייתם אחרכן א' 
נעשה אדם בצלמ' ודומה למי שבונה ארמון ומייפהו ומצעצעו ומרקם 
כתליו ואחרכך מכבד את הבית ומרבד אותו במיני חטובות ואחרכך 
מכניס לתוכו בעל הארמון yo‏ עשה הק' עם אדם הראשון שכלל כל 
מעשה בראשית ותקן אותם ואחר התיקון הכניסו לגן עדן. 

.אא וכיון שבארתי אלו העניינים אתחיל ואומרי הודיענו 
הק' על ידי עבדיו הנביאים שהוא גדל האדם ובחרו Sop‏ באי עולם 
ונשאו על כל. היצורים ככ' וירדו בדגת הים ובעוף השמים: וכמו שנ' 
במזמור י"י אדונינו מה אדיר שמך מראשו ועד DID‏ והואיל שהק' 
אייל אדם וחזקו ונתן לו כח וחיל לעשות מאמרו וחפצו והרשה אותו 
על עשיית .רצונו ולהשיג ולמלא yan‏ אלקיו wom‏ כדי לעשות הטוב 
והישר כל ימי חייו בארץ למען שימצא חיים Tom‏ לפניו ככת' ראה 
נתתי לפניך (!) את החיים: ואו' ובחרת בחיים למען תחיה ואחרכך חפשתי 
בלבי לדעת Sawa‏ מה נשאו הק' ובחר בו מכל היצורים. | ומצאתי 
שהק' גדלו ונשאו בעבור השכל והחכמה אשר הנחילו אותם ולמדו 


דרכם ככ' המלמד לאדם דעת: ובזו החכמה הוא זוכר את כל העוברות * 


ושומר את כל החלופות ונוצר ההולכות ויודע הנהיות ומחפש הנולדות 
ובוחן העתידות ומבין האותיות ובה הוא משעבד את הבהמות ומכריחם 
לעבודו לחרוש לשדר ולעזק ולעמום כליו וטפוליו עד מרחקים ובזו 
החכמה הוא מוציא את המים ממעמקי PINT‏ ומושך OMS‏ על פני 
תבל להשקות גנות ופרדסים: ובזו החכמה sin‏ עושה גלגלים ורחים 
וטחנה לטחון בלי עמל ובחכמה יצביא צבאים ומעמיד חיילים ומזרז 
חלוצים ומצליח במלכותו ומנהיג בממשלתו ושופט ey‏ ובזו החכמה 
הוא yoy‏ חכמת מדעץ מה שבעליונים וחכמת מדעי הרקיעים ומהלך 
הכוכבים ושיעור קומתם ומדע זריחתם ומסלול מסעם ועלת קדירתם. 

בכן אם יהרהר מהרהר בלבו ויחשוב שיש בעולם יצור אחד גדול 


- 
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הרודה את שכלו על יצרו ומכניע אותו כבר נעשה חפשי ובן ברית 
ונתודעה חכמתו וכל הרודה יצרו על שכלו כבר נעשה say‏ ליצרו 
ונתודעה אולתו אבל צדיק הוא ההולך עם יצרו ותאותו בכושר וביושר: 
וכן כת' תאות צדיקים אך טוב+ Spon Spy‏ נא' כי הלל רשע על msn‏ 
נפשו. | ועוד אמרתי כיון שנתברר כי האדם המסגל והמובחר מכל 
יצורי עולם למה זמנו לו פורעניות נמרצות ונקמות משומצות בלהבת 
עלוקה ולהבת תפתה ומצאתי שיש לו כנגדם נעימות: מזומנות וטובות 
מוכנות מתוקנות בגן py‏ שהם meni‏ לעד: ככ' חיים שאל ממך 
נתתה לו אורך ימ' עו" ועד. ובפורענות א' אלה לחיי עולם ואלה 
לחרפות (ו)לדראון עולם. = ובשביל שאם יבושר האדם בנעימות ייטב 
לבו ואם יאויים בפורענות INT‏ ושניהם(!) אז טוב לו. | ועוד אמרתי 
אם יש לו מקום מזומן לנקמותיו ונעימותיו מפני מה נגזרו yoy‏ בעולמו 
ארבע מיתות ומלקות וכרת. = וידעתי כי Saws‏ הצלחותיו נגזרו עליו 
ולא בשביל רעותיו: מפני שהשכל ana‏ על החולה שיחתך אצבעו למען 
שירפא כולו שכן ידוע ומבואר כי כל אדם שנחלה באצבעו והוא 
מתירא שמא יתפשט החולי בכל גופו וימיתהו שטוב לו שיחתוך אצבעו 
בסם או בסכין למען שיתרפא שאר גופו+ גם yD‏ השכל Wa‏ ומצוה את 
כלל בני האדם שכל זמן שחוטא אחד יפסיד מעשיהם והשחית הצלחתם 
ומחיתם שראוי עליהם מגזרת שכלם שיהרגוהו למען ינוחו הנשארים 
ממנו וינצלו הנותרים מרעתו וכן או" והנשארים ישמעו AST‏ 
אא עוד מחבור הגאון. | TY‏ אבאר ואומר PR‏ ליוצר poy‏ 
במעשה בני אדם וגם אין פעלו נכנס לתוך פעלם ואין חפצו עוזר 
ומסייע תאותם וגם אינו מכריח בני האדם לא על עבודה ולא על מרד 
וסרחן ויש על זה הדבר ראיות אמוצות מחכמת המראה וחכמת השכל 
ודברי החכמים והנביאים. | הראיה שהיא מחכמת המראה גלוי וידוע 
כי האדם יודע מעצמו כי הוא יכול לדבר והוא יכול לשתוק והוא יכול 
לטול והוא יכול לעזוב ואין יכולה שלישית מונעתו מעשות אלו החפצים 
וגם הוא רשאי להכניץ את יצרו בחכמת שכלו לפכך הרודה את יצרו 
על שכלו נעשה כעבד כושי והרודה שכלו על יצרו יצא לחירות חפשי. 
והראיה שהיא מחכמת השכל כך הוא גלוי וידוע כי אי אפשר 
בקנצים חסינים להיות פועל אחד משני פעלים לכן האו' כי היוצר 
מכריח את יצורו על מצותו על עשיית פועל אחד כבר הודה PONT‏ 
כי פועל אחר נתקן ונפעל משני פועלים מפועל היצור ומפועל היוצר, 
ועוד אם היוצר מכריח את יצורו על מצותו ותורתו כבר MST PR‏ 
מן החכמה כדי לצוותו ולהזהירו מפני שהוא מוכרח על המעשה ay‏ 


1 ממדומה לי שהגאון זכר ב' מיני mand‏ אש של גיהגם ואולי כיון א' AIMS‏ 
בלעז וא' לאינפירנ1 בלעז Marg. note:‏ 
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ושירוב+ ולמה לא נעשו פתוכיו אוהבים ורעים ומשלימים זה אל om‏ 
וכיון שבחנתי זה ההרהור וצרפתי אותו בפלם החכמה ושננתי אותו 
בהשחות הבינה נתברר לי שכל המהרהר למה נברא האדם oxo‏ 
הפתוכים כבר הוא חפץ שיהיה האדם נוצר ועשוי ככוכבים או כמלאכים 
שאין בהם אלה הטבעים והפתוכים px oy‏ יכלתם תשושות וחלשות 
כאדם: Sawa‏ כי גוף האדם המנוכר ym‏ הוא אלו הטבעים ואלו 
הפתוכים הנבראים והנחדשים וגופו של אדם הוא Sapam‏ והמובחר מכל 
הנולמים התחתונים ואין בעולם גולם צח וזיותן ומתואר ומהודר חוץ 
מגולם אדם אלא שנים ‏ גשמים! האחד מלאך והשני כוכבי לפכך NNT‏ 
למה בראו צורו בטבע הזה מאלו הטבעים והפתוכים כבר מבקש 
שיהיה האדם לא אדם ולא איש מפני שאלו לא נעשה האדם מאלו 
הטבעים יהיה עשוי או ככוכב או כמלאך או כאש או כשמים: והיה זו 
המחשבה כחושב mod‏ נעשו השמים שמים והארץ ארץ. ועוד 
הרהרתיי | למה יכאב וינגע ויתיסר באלו המכאובות והנגעים הבאים 
עליו והשולטים בו ולמה. לא נסתלקו ממנו ונחדלו אלו היסורין. 

וידעתי כי גם on‏ טובים לו בשביל שהם מיסרים ומנצחים אותו לקבול 
האמת ולדעת הטוב והישר ומכניעים אותו לעבודת יוצרו ומרחקים אותו 
yo‏ העבירות ומבטלות ממנו את מחשבות הרעות. | וכן הוא או" 
והוכח במכאוב על משכבו. | ועוד הרהרתי. | למה החום והקור 
מצערין ומאנישין אותו ולמה החיות הרעות טורפות ומחנקות אותו וכך 
הזוחלים והצפעונים מנזקין אותו. וידעתי כי גם הם טובים לו כדי 
שיתייסר בהם ויכיר מדות הפורענות וידע עוצם נקמת קונו מפני שאלו 
לא טעם אלו המרורות ולא הכיר אלו החליים כבר לא הכיר נקמת 
קונו ולא פחד אלקיו לפכך הרגישו צורו באלו הקורות אותו* ולפכך 
נמשלו הפורעניות andar ona‏ כדכ' הנה oY‏ בא בוער כתנור. 

ועוד הרהרתי על אלו המחשבות והיצרים אשר מיעצים את האדם 
עצות רעות כדי להפילו למחתה* וידעתי כי היוצר יתעלה זכרו נתן 
אלו היצרים והמחשבות תחת יכלתו ורשותו נעשים כחפצו ונהיים 
כתאותו למען שישים כל אחת במקומה הראוי לה וכדי שיחשב בכל 
מחשבה כתקנה וכיפיה ביופי שכלו וכח מדעו המלמדו ומזהירו כל 
ny‏ וזמן שיעשה כל מעשה כראוי. | לפכך OX‏ יתאוה האדם למאכל 
שכלו מזהירו שיאכל מה שדי לו לגדל נופו ולעדן גולמו+ וכן אם 
יתאוה לשימוש ina‏ שכלו מלמדו שישמש כמסת צרכו כדי להקים 
זרע ושארית: וגם שכלו מצוהו לאכול וללבוש yo‏ המותר לו כפי מסת 
צרכו ודיו ואז טוב לו ושכרו כפולי ואם ישנה ממנהג שכלו ויאכל 
וישמש את WONT‏ לו כבר נתוסף יסורו ונכפלה רעתוי מפני Dow‏ 


+ מכאן יראה שהגאו' סובר כי המלאך אינו Sow‏ נבדל מחומר Marg. note:‏ 





Cel ote‏ שי 


היוצר יודע מה שהאדם עתיר לעשות והאדם אינו עושה nyt Sawa‏ 
המקוםי וגם אי אפשר שתהיה nyt‏ האלקים במעשים היא עלת הויתם 
מפני שאם היתה דעתו להם היא סבת תקונם כבר ראוי שיהיו כל 
הממשים קדומים מפני שהוא היה יודע אותם. אבל אנו כך 
נאמין שהאל יודע כל ממש וכל מעש באמתת תומת סוף היותם ומה: 
שהוא עתיד לעשות באחרית כל מפעל ומחשב מה שהוא כחפצו ומאמרו 
כבר הוא יודע בוחר בו ורוצה 12 והמתחדש ממעשה הוא מכירו על 
תומת הויתו וחקר תכליתו. 

XXVIL‏ ועוד מצאתי קצת שואלים כיון שידע הק' כי הצדיקים 
מאמינים בו והם עושים רצונו למה צום והזהירם. | ויש לזו השאלה 
ארבע תשובות. אחת מהם בקש ‘pa‏ להודיע את may‏ מה שהוא 
חפץ מהם והשנית בקש כדי להכפיל שכרם ולהעדיף גמולם על עמלם 
מפני שאלו היה הצדיק עושה כצדקו ועובדים עבודתו בלא Ns‏ אז לא 
היה שכרו כפולי והשלישית אלו היה הק' נותן שכר ונעימה בלי ציוי 
ואזהרה אז היה ראוי כמו כן שיפרע מן הכופר ומן המזיד בלי אזהרה 
וכשיעשה כן שונאי של הק' המה חומסים. = והרביעית בקש כדי 
שיודיע על יד הנביא מה שאין שכלו יודע ומבין בעבור שיתחזק מדעו 
ויאמץ שכלו ולמען שיוהר ביותר וישמור חכמתו הברורה. | וכן א' ואתה 
כי הזהרתו צדיק לבלתי חטא צדיק והוא לא חטא חיה יחיה כי נזהר: 

ועוד שואלים ואומרים איזה חכמה מחייבת שילוח הנביא אצל הכופר 
WE‏ איננו Sapp‏ נבואה ולא מאמין בקונוי wy‏ לזו השאלה כמה 
תשובות. = אחת מהם א?ו לא שלח הק נביא אצל כופר ולא הזהירו 
ולא הודיעו דרך האמת והיחוד כבר היה לו לומר אלו שלח הק' את 
נביאו כבר הייתי מאמין בו. ‏ והשני אם לא גלה היוצר את הידוע 
בחכמה על ידי פועל הפועלים ואם לא מסר את הנעלם מן האדם 
למעשה האדם ולשכלו ולבינתו כבר היה השכר והפורען על nyt‏ 
הק' ולא על nyt‏ בני oo‏ > והשלשי כשם שהציב היוצר בעולמו 
את יחודו וראיות אמתתו הנראים והנשכלים וגלה אותם למאמינים 
ולכופרים כך ראוי שיודיע את ראיות תורתו למאמינים ולשאין מאמינים. 

ועוד כיון שהשוה הק' בין היצורים בשכלם ויכלתם וחכמתם כך ראוי 
שישוה ביניהם בשליחות נביאיו, = ועוד אומר ידוע ומבואר כי העושה 
בלא חכמה הוא העושה מעש שאין בו שום הנאה והועלה לשום אדם 
שבעולם ושליחות יוצרנו לא «sim yo‏ מפני שכיון ששלח הנביאים אצל 
הכופרים אע"פי Now‏ האמינו בו ולא נתוכחו ולא נתוסרו כבר האמינו 
המיחדים ונהנו הצדיקים בשליחות הנביאים והועלו הישרים בהם לפכך 
אם אין הועלה לכופרים באזהרה כבר יש לצדיקים המאמינים בה כמו 
שהישרים. זוכרים תמיד המבול ודור הפלגה ומעשה מצרים ומודים בהם 
ליוצרם. עוד מצאתי שואלים כיון שמסירת העבד להרוג ממעשה 


ohare 


ספק המוכרח עושה מעשהו וכירוחו בלא ציוי וזיהור מפני שאינו יכול 
לצאת מתחת רשות המכריח. ועוד אם היוצר מכריח היצורים על 
כל מעש ומפעל כבר ראוי שינעים על הצדיק ועל החוטא וגם ראוי 
שיתן שכר טוב למאמין ולכופר Sow‏ אחד מהם עשה מה שהכרית עליוי 
וכן השכל מחייב את החכם המצוה את שני הפעלים אחד לבנות 
ואחד להרוס כדי שיתן שכר ההורס כשכר הבונה בשביל ששניהם עשו 
כציויו וכמאמרו ועוד שכל mow‏ קפוחו מקובל. | ועוד גלוי וידוע כי 
pS‏ האדם יכול להלאות יכולת קונו ולהתשיש גבורתוי לפכך אם יאמר 
הכופר אני לא עבדתי את צורי ולא שמרתי מצותיו מפני שלא יכולתי 
להכניע יכולת קוני מפני שיכולתו היא הכריחה אותי על עשיית החטא 
כבר ראוי שלא יהא דברו רצוי. | והראיה שהיא מן הכת' מה שאי 
ובחרת בחייםי Ty)‏ מידכם היתה זאת (לכם): וגם הודיע שאינו מסייע 
החוטאים על חטאם on‏ לא עוזרם על פעלת און: וכן א' הוי בנים 
סוררים נאם י"י לעשות עצה ולא מני. | וגם הודיע שאינו משלח את 
הנביאים המכזבים ואינו רוצה בם וכן א' לא שלחתי את הנביאים והם 
רצוי וכדומה AND‏ ובדברי קבלה הכל בידי שמים pin‏ מיראת שמים 
שנ' ועתה ישר' מה י"י אלקיך שואל מעמך כי אם ליראה. 

1 ואם ישאל שואל Os‏ כן הוא כאשר אמרתם pA PRY‏ 
המורד yen PR‏ במרד יכשר שתהיה בעולמו ‏ מה שאינו רוצה 
בהעשותו. | נשיב ונאמר אע"פי שידוע שגנאי לחכם היכול שיעזוב 
כלום מכוער ברשותו והוא אינו רוצה בו כבר אינו גנאי לחכם היכול 
אלא לאדם החכם בשביל כי האדם אינו שונא ומתעב אלא הדבר 
שהוא מנזק אותו ומשחית פעולותיו ומכאיב גופו והק' אינו שונא דבר 
בשביל עצמו ולא בעבור הפסד pow)‏ שמפסידים אותו מפני שאי אפשר 
שישלט עליו מקרה והפסד לרדות aa‏ אבל הק' ow‏ את אלו המעשים 
מתועבים ושנואים אצלנו מפני שהם מפסידין אותנו ומנזקים גופינו 
בשביל שאם נפרוק עול היחוד מעלינו ולא נכירהו כראוי עלינו נהיה 
כסילים וטפשים וכיון my‏ הענין JD‏ לכך wes‏ שיהיה בעולמו של 
הק' מה שנשנאהו ומה שנבזהו ולפכך נעשה החטא מכוער עדינו מפני 
שהוא מנזק גופינו ומשחית את גלמנו ומאבד ממונינו ונכסינו. 
והק' כרב רחמיו הודיענו כי העון מכוער ומתועב למען שנתרחק ממנו 
ועל כיוצא בזה א' האותי הם מכעיסים נאם י"י הלא אותם. 
ואם ישאל שואל כיון שנתברר שהוא יודע את האותיות ובלא ספק 
הוא יודע שהאדם היה עתיד לחטוא ולמרוד כבר PS‏ האדם רשאי 
שלא לחטוא מפני שאם לא חטא כבר בטל דעת המקום והוצרך האדם 
לחטוא בעבור זה. ונבאר זו השאלה ונשיב, נושא זו השאלה 
אין לו ראיה ולא קנץ: שידיעת היוצר בכל ממש ובכל כלום היא nap‏ 
כוונו מפני כי אין המעשים נעשים Sawa‏ דעת המקום Sawa‏ כי 


מצינו שנקרא לוט אח על זה הדרך. | ולפכך אין על אברהם pw‏ 
תרעומת שהוא חשב בלבו מדת אמת והם חשבו בלבם מדת שקר 
ועליהם לבדם נתלה החטא מפני שהם עשו עם אברהם שלא כהוגן 
והעציבוהו והיה ראוי עליהם שישאלו בשלומו Sawa‏ שהיה גר וכל 
הבא מן הדרך מקדימים לו שלום ולא כן עשו אלא שאלו מה שהיה 
wy‏ ומה שהביא בידו ובקשו עליו תאנה לפכך נענשו וננקמו וכן הודיע 
לנו רוע מעלליהם באומרו אין יראת אלקים במקום הזה. 

XXX.‏ אחר הדברים האלה pen‏ אני להכליל רובי פסוקים אשר 
בהם ספיקות. = הראשון nye‏ המפעל וחשיבת מעשה. נדמה לקצת 
אנשים שהוא מסופק עד אשר דמו הנמנע באזהרה כנמנע במעשה. 

ויש בינינו הפרש גדול והוא psy‏ אבימלך בזמן שא' לו י"י ואחשך 
גם אנכי אתך מחטו לי. = חשבו האנשים בלבם שהק' מנע מאבימלך 
פעלו הנטבע בגולמו ובטל עשייתו הפתוכית הנקבעת בגופו ולא ידעו 
כי הק' מנעו מחטוא באזהרה ותוכחה ואיום והודיעו שהיא אשת איש 
ונם הפחידו שלא יקרב אליה וא' הנך מת על האשה ועוד א' לו אם 
אינך משיב דע כי מות תמות והכל היה באזהרה ותוכחה ולא במעש 
ולא במפעל שהוא יסור ומכה ועל כן א' לא נתתיך לנגע אליה. 
ודומה זה למגרש את אשתו שהוא נמנע מלחזור אליה מניעה אזהרה 
אחר היותה לאיש ans‏ וכן א' לא יוכל בעלה הראשון הלכך הוא 
יכול לחזור אליה כדרך כל הארץ אבל הוא נמנע ממנו בציוי צורו 
וכיוצא בזה לא Soin‏ לובוח את הפסח. | ענין השני יש שכתוב בו 
כי היוצר העלים מקצת החוטאים עצת עשייתם והצלחותם בעולם ומנע 
מהם סברון תקוניהם וחשבו קצת אנשים כי זו מניעה| וההעלמה הם 
נעשים מהק'בה כדי להעלים ולמנוע מהיצור שמירת int‏ ועשיית תורתו 
והרהרו בלבם שמא האדם מוכרח בכל מעשהו מפני שכן מצאו כת' השמן 
לב העם הזה. | אבל אנחנו כך נשיב ונאמר | כך היא מדתו של 
הק' yor‏ שהוא מבקש לעשות oy maps‏ קצת בריותיו ישגש דעתם 
וישבש שכלם ויפר עצתם למען שלא להתיעץ עצה טובה ותחבולת יפה 
להנצל מן מהומה עד אשר יהיה נבוך ונבהל מלהסתר ביום רעה ויהיו 
דומים לעורים וכן כת' mem‏ ממשש בצהריםי ימששו חשך ולא אורי 
אבל הרוגנים חשבו בלבם שאלו המעשים נאמרים על קיום התורה 
ולשמירת המצוה אבל אינם נאמרים אלא על הצלחתםי ובכן mm‏ 
פת' ושב ורפא לו שישובו ממלחמות האויב. וינוחו משעבודו וירפאהו 
ממכתו ‏ וכיוצא בזה א' במלחמות והוא לא יכול לרפא לכם. - yy‏ 
ענין ‘now‏ בו' כי הק' אייל wes‏ קצת החוטאים וחזק את לבם כדי 
Noy‏ יאבדו ויכלו במגפה אחת. | חשבו קצת המתגלעים כי זה החזוק 
והאמוץ למען שלא יאמין המצוה ולא יאזין אמרי התורה ולא עוד אלא 
שהוסיף על גלועם מה שראו כי זה החזוק והאמוץ נא' על לב האדם 


mr dee 5 


ו"י בפורען ונקמה או על דרך היסור אם יהרנהו חומץ ועושק כאיזבל 
שהרגה את נביאי vs‏ למי נחשב המעש ההוא לעון. | נשיבהו המיתה 
ממעשי י"י וההרג ממעשה Sars‏ לפכך אם נתחייב כרת או מיתה 
אע"פי שלא הרגו אויבו כבר הכרית י"י והמיתו בדבר אחר ויש על 
הורגו עונש הריגתו. = וכן ממעשה הגונב הגניבה למי שנתחייב Max‏ 
ממון: WAN‏ הממון NIT‏ ממעשי י"י והננבה ממעשה הגנב ONY‏ לא 
גנב אותו כבר אבדו י"י בנזק אחר ולפכך ways‏ הגנב על הקדמתו 
לעשות הרעה. וכן השיבו שמעיה ואחיה המכונים פפוס ולולינוס 
למלך אדום ואמרו לו אנו מחוייבים מיתה לשמים ואם Ms‏ אתה הורגנו 
הרבה מזיקין רשאין לפגוע בנו. 

.1 אא ועוד מצאתים שואלים איך נדון דוד על סרחונו בעשיית 
אבשלום py‏ גדול מעון חטא אביו ow‏ כי אתה עשית בסתר. = נשיב 
ונאמר | יש בזה הענין אשר דברו נתן שני חלקים | חלק אחד הוא 
מעשה י"י בשביל שהוא pox‏ אבשלום וגברו ופשט ידוי ועליו א' הנני 
מקים poy‏ רעה מתוך ביתך ((). | והחלק השני הוא מעשה אבשלום 
ותאות יצרו והוא שא' ושכב עם נשיך: אבל wpa‏ הק' להכאיב את 
נפש דוד ולהעציבו בהקדמת זה הענין ובסיפורו לו כל אלו המעשים 
המכוערים למען שיאנח ותהיה אנחתו ייסורו ושָלום דינו. = וכן שואלים 
על מעשה פנחריב ונבוכד נצר ID‏ קרא י"י סנחריב מטהו שנ' ומטהו 
[ומטה"הוא] בידם Ayr‏ ונבו' נצר והחזקתי את זרועות מלך בבל ונתתי 
חרב בידו (!). | נשיב ונאמר אמוצם ואיולם AND NYT‏ י"י וממשלתם 
והָלוכם נקראו בשם paw‏ וסייף אבל זדון החמס והעשק on‏ ממעשיהם 
וממעשה צבאיהם וחייבים על זדונם דין ופורען ובשביל זה הדבר 
א' אפקד על פרי גדל לבב מלך ows‏ ושלמתי לבבל ולכל יושבי 
כשדים את כל רעתם WS‏ עשו בציון. ועוד שואלים ואומרים כיון 
Sow‏ החדושים והערעורים מתחדשים כחפצו לפכך אם IPT‏ י"י לפני 
האדם דבר רע והצריכו מתוך הדבר כדי לשקר כבר קפוח האדם 
מקובל. | ולזו השאלה שתי תשובות. | אחת מהן ידוע ומבואר כי 
כל המעיין כיון שעיין בדבר אשר הכריח האדם כדי לשקר ימצא לו 
פתח פתוח ממקום אחר שאֶלו הוזהר בו האדם אז עשה מעשיו כהוגן 
לעיין במעשיו ולפשפש כראוי ולהזהר כדת ואז לא נצרך לשקר וכשלא 
עשה כן שנג בבינתו וטעה בעצתו ועל כיוצא בזה א' הכת' אולת אדם 
תסלף דרכו ועל יי יזע לבו. והשנית ידוע ומבואר כי השכל 
והדיעה הנטועים בו בזמן שהוא עושה מעשיו כמאמרם וכחפצם כבר 
אינו נצרך לשקר מפני שהוא יכול לומר דבר שהוא טעון שתי עלות 
אחת כזב ואחת אמת ויהיה הוא חושב בלבו מדת האמת ולא יחוש 
אם יחשבו שונאיו בלבם מדת שקר כמו שא' אברהם בעבור שרה 
אחותי היא והיה מחשב בלבו שהיא אחותי ביחוסי ובבריתי. = וכן 
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ושמציה נגלין לעין יוצרה יתעלה זכרו מפני שאדש עקר הנפש הוא 
עקר שכלי נבני זוהר ונוגה ומאיר יותר מזוהר אדש הכוכבים והפלכים. 

ואין רשות ‏ לרגש מראה להשגיח בה ובעקרה ובאדש שלה קל וחומר 
שנוכל להשגיח בכתם הנכתם, בגופה ובעצמה ואין לנו רשות ויכולה 
להביט לא באורה ולא באפלותה אבל הק' שהוא יוצר את הגלגל 
הזוהר הוא הרואה אותם והוא המביט בתארם ביפים ובקדרותם ולפכך 
הכת' ממשל אותה לשמים ולארץ moss‏ מקומות כמו "שנ' הן aya‏ 
לא יאמין ובמלאכיו ow‏ תהלהי וכת' ושמים לא זכו בעיניו. | ועוד 
א' כי יוצרה מחפש ובודק הנר המאיר אשר באורו יחפש כל המסתרים 
ARM‏ הטמון במטמניםי וכן כת' גר אלקים(!) נשמת DIN‏ חפש כל חדרי 
בטן. | ועוד אומר מן המופלא והתימה הנמצאים בעולם דבר אחד. 
NSD‏ האדם אוכל שני מטעמים אחד NOX‏ ואחד מותר ובשרו מתעדן 
בהם ועוד משמש שני שמושים אחד אסור ואחד מותר ובשניהם מתעדן 
נופו ומתרענן: ושמא חושב ששניהם py‏ אחד וכלום אחד. | ולא ידע 
הפתי כי היוצר היודע ועד הוא הבוחן הסימנים והכתמים הנרשמים 
והנכתמים בה מחמת WS‏ ומותר והוא המכיר ערעורי הנפש והקורות 
הרודים בעקרה: וכן א' כל דרך איש ישר בעיניו. 

.]זא אא ועוד ידעתי כי רוב הזכיות והצדקות כיון שירבו בנפש 
ויעצמו תאיר בה הנפש ותגה ותזהרי וכן כת' וחיתו באור תראהי ועוד 
א' לאור באור החייםי וגם תאפל הנפש ותחשך כיון שירבו וישתרגו 
עליה החובות והזדונותי וכמו שא' עד נצח לא יראו אור. וכן 
הודיענו הק' שכלל החובות והזכיות כתובים על ספר לפניו כמו שנ' 
בשביל הזכאים ויכתב ספר זכרון לפניוי ובעבור החייבים הנה כתובה 
לפני לא אחשה. | וכיון שבחנתי אלה הדברים WS‏ דבר אלקינו 
מצאתים מתוקנים ומשָבחים וכן מצאתי בגלוי ובמעשה בני DIN‏ שהם 
בכח יכלתם וברב שכלם הנצב בהם שהם יכולים לשמור מדעיהם 
ומחשבותיהם באותיות נכתבות ושרטוטות נשמרות ועושים לכל אות 
ואות סימן וחרוטים ומקבצים כל האותיות והחרוטין ועושין אותם מלים 
ודברים לשמור את חשבניהם ושאר צרכיהם יוצר הכל על אחת כמה 
וכמ' שהוא חכם לב ואמיץ כח והוא יכול לנצור את כל זכיותינו 
וחובותינו בלי ספר וכתב ושטרי אבל הוא הודיענו על דרך המשל 
שהוא כותב כל מעשינו בעבור שיקרב הדבר למדע שכלנו ונכירהו 
> כהונן לפי שהוא נוצר מעש כל איש עד בא] ny‏ פקדתו לשלם לו 
כפרי מעלליוי ועם כל אלה לא ay‏ בזה העולם בריותיו בלי דוגמת 
שכר לזכות ובלין מעש פורען לחובה כדי wry‏ אות ודוגמא ונסיו 
לכלל השכר והנקם העתידים להיות בעולם הבא ולפי זאת אנחנו 
מוצאים "את כל הברכות הסדורות בענין אם בחקתי. = וכן בקש 
המנעים מאלקיו כדי שינחלו קצת מהם בעולם הזה באות ובדוגמא וכן 
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שבו נשמת רוחו שכן מצאו כת' ואני אקשה את לב פרעהי כי אני 
הכבדתי את לבוי ובמעשה סיחון כי הקשה י"י אלקיך את רוחו. 
אבל אנחנו כן נפרש כי הק' pin‏ לב פרעה ואמץ את גופו למען לא 
יאבד וימות במעט מכות: לכן חזקו ואמצו עד שהתמים כל הנקמות בו 
וכן הודיע אותנו בתחלה וא' לו כי עתה שלחתי את ידי ואך אותך: 
ואולם Naya‏ זאת העמדתיך. | וכן עשה סיחון POX‏ גופו וחזק לבו 
למען שלא mi‏ ויאבד בתחלת שמעו את שמע ישר'.ועוצם פחדם 
ואימתם. וכן הכת' או' ws‏ ישמעון שמעך ורגזו וחלו מפניך: וכן 
עשה עם יושבי כנען שחזק לבם לקראת ישר' עד שיבואו בני ישר' ויפרעו 
מהם כמו שנצטווי וכן אמרה הכנענית ונשמע ony‏ לבבנוי ובשביל 
זה הדבר א' כי מאת י"י היתה pind‏ את לבם לקראת ישר', 

maim רבנו סעדיה עוד חבר ספר וקראו מגלת זכיות‎ XXX. 
וראוי על כל המשכילים שיתחכמו בזו המגלה ושיתבוננו בה. | התחיל‎ 
מבארה. | הודיענו היוצר ברוך הוא כי עבודות בן אדם כיון שיעצמו‎ 
וירבו נקראו זכיות וצדקות וכיון שירבו ויגדלו חובותיו יקראו רשעיות‎ 
ומרדות ושניהם שמורים וכמוסים ליצורים אצל הק' וכן א' כי עיניו‎ 
ואלו הזכיות והחובות נרשמות בנפשות בסימנים‎ wes על (כל) דרכי‎ 
ונחרתים בשרטוטים ונצבעים בהם ככתמים. החובות משחירים ומקדירים‎ 
אותםי והזכיות מזהירות ומאירים אותםי ואות לזה הדבר וסימן לוה‎ 
ונשא חטאו: ונשא עונוי ואל עונם ישאו נפשו. = ואני ברכיה‎ NDOT 
אעידה עד נאמן לדברי הגאון [כי] אם תכבסי בנתר ותרבי לך בורית נכתם‎ 
לפני וזה הכתם אות וסימן בנפש החוטאת ואע"פי שהם נסתרים‎ Jay 
מבני אדם כבר גלויים וחשופים לפני יוצר הנפשות וכן או' אני י"י‎ 
חוקר לב בוחן כליות.‎ 

.[אאא וא' הגאון כאשר ידעתי אלו הענינים מביאור הנביאים 
smn‏ לפלסו בפלם השכל ולבחון במצרף החכמהי ומצאתי שיש בגלוי 
אומניות עלומות ומלאכות נעממות אשר נסתר ידיעתם מבינות הרבה 
אנשים ומעותים המתוקן שבהם ומגנים את הנאה מהם עד אשר 
יצטרכו samp‏ ספיקותם להוביל אומנותם ומלאכתם אצל אומן ‘pan‏ 
הנבון והמהיר מהם עד אשר יבחין אותם ויכונן עוותם ויעביר שמצם 
כמו אומנות בחינת הכסף ועבודת השולחנים שהם נעלמים מהדיוטי 
בני אדם ונְכרים]) לבקיאים המכירים בין כספים צרופים לבין הכספים 
soon‏ הלכך כללו של דבר כל אומנות שהיא APT‏ ועמוקה ומופלאה 
כבר גנאיה mpm‏ נעלמים מעין ההדיוטים וידועים לעין החכמים. 
וכיון שנגלו אלי אלו הענינים ונתבררו לשכלי אלו הבירורים הוספתי 
על אומנתי חזוק ותכנתי מחשבותי בעוצם אמוץ והאמנתי בשכל Ds‏ 
כי כיעורי הנפש וגנאיה הנעשים מרוב| החובות והעונות אע"פי שאיגם 
נגלים לעין הבריות pay Sawa‏ המראה יכול להשגיחה כבר mow‏ 
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הרבה ונתחייב עליהם שיהא כל ימיו מתעדן בנעימותי ועל וה נא' בקבלה 
כל שזכיותיו מרובין מעונותיו מריעין לו ודומה כמי ששרף את התורה וכל 
מי שעונותיו מרובין מזכיותיו מטיבין לו ודומה כמי שקיים כל חתורה, 
.א אא וזה הדבר נאמר במי שעושה זכיות וזדונות ובומן שהוא 
עושה זכיות אינו on)‏ על העונותי ובומן שהוא עושה החובות We‏ 
מתנחם על הזכיותי אבל העושה זכיות הרבה ומתנחם עליהם כבר 
אבדו זכיותיו לפי שנְחם עליהם: ועליו נא' ובשוב צדיק מצדקתו ועשה 
עול ומי שעשה עונות הרבה והתנחם עליו ועשה תשובה כבר 
נתכפרו לו עונותיוי ועליו נא' ובשוב רשע מרשעתו ועשה PIS‏ )1( ועוד 
א' כל פשעיו אשר עשה לא יזכרו לוי וכן נא' בקבלה בתנאי וה 
בתוהא על הראשונותי Dy‏ זה התנאי יש צדיק שצדקותיו שמורים 
אצל יוצרו לו לעדי עד אחרכך ישוב על צדקותיו ויתנחם על זכיותיו 
ויתחייב מן המשפט כדי שיטול שכר זכיותיו בעולם הזה ויאכל פרי 
צדקותיו בעולמו ובכך יגעים צורו עליו בוה העולם כדי לשלם לו גמולו 
הנה לפכך יראוהו אנשים כיון שחזר מזכיותיו התחיל למצוא ma‏ העולם 
רוב נעימות ועדוגים ונתיפו מעשיו המכוערים Som‏ יגונו ועצב חונו 
ולכן נתפתו במעשיו הפתאים וכן חשבו בלבם שאֶלו הנעימות הם פרי 
העבירות שהתחיל לעשותם ולא ידעו כי on‏ אשר היו לו צפונים לעתיד 
לבא שהם שכר זכיותיו החלופותו וצדקותיו הראשונות העוברות אשר 
נתנחם עליהם ועזבםי לפכך הוא גוטל שכר עולמו בעולמו, = וגם יש 
רשע שכלל חובותיו שמורים ליום הדין אחרכן שב מרשעו וחזר מחטאו 
ועשה תשובה ונתחייב שילקה על ודוגו בזה העולם וינקם ממנו בעולמו 
על אשמתו כדי שיקרע גזר דינוי וכששב מרשעו ועשה תשובה התחילו 
היפורין peo‏ עליו והנגעים שולטין בו ולפכך תמהו ממעשיו כל רואיו 
וחשבו בלבם שמא אֶלו היסורין on‏ פרי הצדקות שהתחיל לעשותם 
ונתפתו בו השוגים וטעו an‏ הדבר אחרי הרהורם ולא ידעו שאלו 
היפורין שבאו עליו הם פרי mayo‏ הראשונות שעשה אותםי וכיון 
שנתנחם עליהם ועזבם ועשה תשובה כבר בטלו מלשמור אותם לעולם 
הבא ונדון עליהם בעולם הזה | הלכך כיון שנגלו אלו הבאורים כבר 
סרה מהן nin‏ הספקות ושמצי השנגות ונתאמצו לבות המשכילים 
ואמונתם לעבודת אלקינו וכן כת' ויאחז צדיק דרכו. | לפכך אל יתרעם 
מתרעם ויאמר שחובה אחת מפסדת ומבטלת זכיות הרבה מפני שאין 
העון עושה כן אלא בזמן שיש עמו ניחוםי בשביל הניחום ולא בשביל 
העון ההוא כי אין כח בעון אחד כדי שיבטל רוב זכיותי אבל כשיהיה 
בעל אותו העון מתנחם על הזכיות שעשה לפכך העון ההוא מבטל 
הזכיות, | ואי אפשר שיאמרו כי זכות אחת מפסדת ומבטלת חובות 
הרבה בשביל שאינה עושה כזאת אלא בזמן שיש עמה תשובה, 


טאאא ונבשביל וה הקדמתי זה הפירוש מפגי שמצאתי קצת 
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א' עשה עמי אות לטובה. ואחר שהסדיר כל הקללות בענין והיה 
on‏ שמע תשמעו א' בסוף כללם והיו בך לאות ולמופתי הלכך דוגמתם 
וקצתם נמצאים בזה העולם ורובם נצפנים ונכמסים לצדיקים snd‏ עדי 
וכן א' מה רב טובך אשר צפנת ליריאיך. = וכלל החובות שמורים 
לרשעים וכמוסים ליום הדין כמו שנ' הלא NIT‏ כמס עמדי. 
1 אחר הדברים האלה אשר הקדמתי פירושם | ראוי 
שאפרש בכמה מעלות on‏ הצדיקים כצדקתם והרשעים כרשעם: כמצוי 
במקרא ובקבלהי ואבארם כראוי. = וכן WIS‏ הזכאים והחייבים על 
עשר מעלות: זכאיי וחייבי חסיד: ומורדי צדיק: ורשעי וחוטאי ופושעי 
כופרי ובעל תשובהי והאחד עשר מי שמדתו שוהי וזה פירושטי יקרא 
זכאי מי שרב מעשיו זכיות וצדקות: ויקרא חייב מי שרוב מעשיו חטאות 
וזדונותי וזה הענין דומה לנוהג שבעולם Sow‏ ממש ודבר שבו 
יקרא על שם הכלל אשר בוי וכן החכמים קוראין את אחד מן הממשים 
חום yor‏ שהחמימות יתר על הקרירות שבו: וכן קוראין את חברו קור 
בשביל שקרירותו יתר על קרירות חברו: וכן קוראין את הגוף ברי בזמן 
שהוא מחוסר חלאיםין וקוראין חברון חולה בזמן שהחולי יתר בו מן 
חברוי הלכך על זה המנהג נהג הכת' את מנהגם כדי שיהיה קורא את 
מי שזכיותיו מרובין זכאי כאשר קרא יהושפט ויחזקיהו זכאין אע"פי 
שיש בידיהם חובה כמו שנ' ליהושפט הלרשע לעזור ולשנאי י"י תאהבי 
ועוד הוכיח את חזקיהו וא' ולא כגמול עליו השיב חזקיהו כי גבה לבוי 
ועוד קרא את יהוא חייב והוא בטל את הבעלי וי"י קרא את צדקיהו 
חייב והוא הציל את ירמיהו מיד שונאיוי וכן נהג הק' DY‏ עבדיו שיהא 
משלם להם קצת עמלם בזה העולם עד שישאר הכלל והרב במעשיהם 
שמור ond‏ כדי שיטלו עליו לעולם הבא שכר גדול וגמול on‏ מפני 
שאי אפשר שיהיה לצדיקים בעולם הבא בכל ny‏ מעלה מִתִּשה יתירה 
על הראשונה בשביל שכל אחד ואחד מצא שכרו גמור במעלה אחת 
ובמדרגה אחת בלא שנוי אלא מותמדות ומוצמתות לעדי עד וכן כת' 
אלה לחיי עולם ואלה לחרפות לדראון עולם. = והודיענו כי קצת jo‏ 
הגמול והשלום יהיה בעולם הזה על קצת מהמעשים ומעט מהעבירות. 
והגמול והשָלום הכלולים מתוקנים ond‏ לעולם הבא לכלל הזכיות 
והחובות וכן כת' וידעת (היום) כי י"י אלקיך הוא האלקיםי וכת' ומשלם 
לשונאיו אל פניוי ומדוגמת זה הענין JD‏ מצאנו על משה ואהרן כיון 
שסרחו סרחון אחד נשאו עלם בעולם הזה כדי שיכנסו בעולם הבא 
בלי py‏ וכן כת' יען לא האמנתם בי להקדיש, | וכן נדב בן ירבעם 
עשה זכות אחד ונטל שכר בעולם הזה כדי שינקם ממנו היוצר לעתיד 
לבא על כל עונותיוי וכן כת' כי זה לבדו יבא לירבעם אל קבר יען 
נמצא בו דבר טובי בכן על וה התנאי יש צדיק שעשה עונות הרבה 
ונתחייב עליהם שיהא כל ימיו לוקה ביסורין ויש רשע שעשה זכיות 
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בעולם חזה. ואומר מפני ששה דברים. הראשון. ‏ יש מהם מי שידע 
הק' שהוא עתיד לעשות תשובה לכך מאריך לו כמו שהאריך למנשה 
כ"ב שנה עד אשר שב בתשובה ל"ג my‏ ואע"פי שלא היתה תשובה 
שלימה, | והשני. | מי שידע בו הק' שעתיד לצאת ממנו בן לפכך 
מאריך לו עד שיצא ממנו הבן כמו שהאריך פנים עם אחז ויצא ממנו 
חזקיהו. = והאריך פנים DY‏ אמון ויצא ממנו יאשיהו. | והשלישי יש 
שמאריכין לו פנים ומנעימים עליו כדי לתת לו שכר על מעט צדקות 
שעשה אותם. = והרביעי יש מי שמאריך לו oD‏ כדי להנקם בו 
מהכופרים ורשעים וכן א' בענין אשור בגוי חנף אשלחנו. = והחמישי 
יש מהן מי שמאריכין לו כדי להוסיף על נקמתו וכדי להכפיל יסורו 
כאשר הציל פרעה מן המכות כדי שינקם ממנו על הים. | והששי יש 
מי שמאריכין לו Saws‏ העתרת איש צדיק כמו שא' ללוט הנה נשאתי 
+p‏ כל זה מחבור הנאון רב' סעדיה: וכאשר חפשתי בספר הרב ר' 
בחיי בר יוסף המכונה תורת חובת הלבבות מצאתי בו דברים טובים 
ונכוחים ובראותו דבוק לחבור הגאון דבקתי psy‏ לענין. | וא' הגאון 
רב בחיי העלה שעל ידה יסורי הצדיקים בעולם הזה ויגיעתם הוא לעון 
או לחטאת והבורא יקח דינו בעולם הזה כמו שג' הן צדיק בארץ 
ods‏ או להוסיף על שכרו בעולם הבא כמו שג' להטיבך באחריתך: 
או להראות צדקו וסבלו בעבודת בוראו+ או יהיה לחטא בני דורו 
ולפשעם על דרך אכן חלינו הוא נשאי או לפי שהצדיק יש כח בידו 
למחות במה שעושין הרשעים ואינו מוחה כמו שמזכיר בעניין עלי ולא 
כהה בםי אבל maw‏ האל על החוטאי' mon‏ לטובה שעשו ‘pm‏ משלם 
ond‏ שכרם בעולמם כמו שמתורגם בפסוק ומשלם לשונאיו אל pop‏ 
ומשלם לשנאוהי טבוון דאינון עבדין בחייהון לאובדיהון: או על דרך 
פקדון יהיה אצלו עד יתן לו האל בן צדיק זוכה לטובות wD‏ שנ' PD)‏ 
וצדיק ילבשי ואו' ולחוטא נתן pay‏ לא[סף] ולכנו' לתת לטוב לפני האלקים 
או תהיה סבה לאבודו כמו שנ' עשר שמור לבע' לרעתו: או לתשובה 
שיעשה: או לזכות אבותיו. = ואם אמר אומר רואה אני מקצת צדיקים 
לא יבאו ond‏ מזונותיהם אלא ביניעה גדולה והרבה מהחוטאים יבא 
ond‏ במנוחה בלי עמל: נאמר כי כבר שאלו הנביאים על זה הדבר 
wp‏ מדוע דרך רשעים צלחה:* מדוע רשעים יחיו: תחריש כבלע רשע 
צדיק ממנו* והנביא האחרון א' בלשון דורו גם בחנו אלקים וימלטו: 
ומזה לא השיב הק' תשובה לשואלים: ואנו יודעים כי הצור תמים פעלו. 

ואשר שם לבו העלות שהזכרתי די לו להבין תשובת הדבר. 

.1 אשיב לדברי הגאון רב' סעדיה. | א' הגאון כי Moy‏ 
שאל מאלקיו להודיעו על APS‏ פנים הוא מאריך לרשעים ולא מתוך 
קפדנות ותרעומת באומרו מדוע דרך pen‏ צלחה. והודיעו הק' כי 
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אנשים מתרעמים ואומרים אם יש כח בחוב אחד כדי לבטל זכיות 
הרבה ולמה. לא יכשר הזכות שיהיה בו כח לבטל main‏ הרבהי ואם 
יש כח בצדקה אחת להעביר זדונות הרבה למה לא יכשר שיהיה בעון 
אחד כדי להעביר צדקות הרבה לפכך הודעתי בזה הענין שהעון והזכות 
עושין כן ומבטלין את רובי עונות בזמן שיהיה עם הזכות תשובה וכן 
העון מבטל את רוב זכיות בהיות בעל העון מתנחם על savor‏ ועוד 
מצאתי יסורי הצדיקים בעולם הזה מפני שני דברים אחת כמו שאמרתו 
כי הצדיק לוקה ביסורין על העונות הקלות הקטנות כדי שיהיה שכרו 
שלם לעולם הבא. | והשני יש צדיק לוקה ביסורין על לא PY‏ אלא 
sp‏ להרבות שכרו ולהוסיף גמולו+ אימתי בזמן שהצדיק ההוא מקבל 
יסורי אלקיו בסבר פנים יפות מפני שאין בזה הדבר שום הנאה ותועלה 
ושום כשרון מעשה: אבל יפי החכמה ושפר הבינה ורוב ההועלה יהיו 
מתועדין בזמן שילקה הצדיק וישתוק וישא ויסבול ויקבל היסור בהודאה 
למען שידעו האחרים כי לא חנם בחר י"י בו As‏ וזה ידענו מעניין 
אווב וממעשיו ודמימותו בימי yon‏ אבל כשהאדם נלקה ביסורין על 
עונותיו ואשמותיו וישאל מאלקיו למה יסרו ולמה נגעו והכאיבו יש 
מנהגו של הק' להודיעו למה הכהו ויסרו וכן כת' והיה כי יאמרו אליך 
תחת מה עשה י"י אלקינו ואמרת אליהם כאשר עזבתם אותי ותעבדו 
אלקי נכר(). ויש בוה הדבר הנאה ללוקה מפני שאפשר לו כיון 
שישמע וידע למה נלקה אפשר שישוב מרשעו ויעשה תשובה אבל אם 
יהיה אדם נלקה ביסורין על לא עון אם ישאל מאלקיו למה הלקהו כבר 
ps‏ מנהגו של הק' להודיע את הצדיק ההוא למה הלקהו וראיה לדבר 
ממעשה משה בעת ששאל מאלקיו למה הרעותה לעבדך ולא פירש לו 
הק. | וכן שאל ars‏ הודיעני למה (aan‏ ולא הודיעוי ויש בזה 
הדבר הועלה והנאה והיא כדי שלא תקל צדקת הצדיק DNS “SYD‏ 
בשביל שיאמרו כי לא האמין הצדיק ההוא באלקיו ולא קבל תוכחת 
היסורין אלא מפני שהודיעו אלקיו כי הוא עתיד לנשאו ולגדלו ולהרבות 
שכרו: ולא עוד אלא שאפשר שילקה הצדיק הגמור ביסורין על לא sy‏ 
כדי להרבות שכרו מפני שמצאנו העוללים נלקין ומוכים בנגעים ויסורים 
בלי עון מפני כי נלוי וידוע כי לא גרמו לו עונות ולפכך בלי ספק יהיה 
לו נעימות חלף העצב והנגע שהם כסימני רפואות שהם מרים כדי 
להסיר. חלי ונגעי | וכן א' הכת' וידעת עם לבבך כי כאשר ייסר איש 
את בנוי ועוד א' כי את אשר יאהב י"י יוכיח. = ואם יטען טוען SON)‏ 
והלא הוא היה יכול להנעים לו ולסעדו בלי יסור ומחלה. | נאמר לו 
כאשר אמרנו כי הק' רצה להרבות שכרו מפני ששכר העושה יתר 
משכר שאינו עושה וטובת הגמול יתירה ממדת החסר הנעימה הנתונה 
אחרי יגע ועצב. 

XXXVI.‏ אחר הדברים האלה אודיע למה האריך פנים הק' לרשעים 
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ועל. ג' פנים יהיה הכופר: או יהיה עובד לאל אחר חוץ מיוצר הכל 
כנון בעל וצלם ושמש וירח כמו שנ' לא יהיה לך ods‏ אחרים:. או 
לא יהיה עובד לא לי"י ולא לזולתו ולא יהיה מאמין לא בכזב ולא 
באמת כמו שנאמר בענין אחרים ויאמרו לאל סור ap‏ או יהיה 
מסתפק ביחוד צורו ושומר את תורתו בספק ובדמאי לא באמת ולא 
בצדק לפכך הוא מפתה בפיו ומהביל בלבבו באמונתו ועל כמוהו נא' 
ויפתוהו בפיהם ובלשונם יכזבו 1d‏ ולבם לא נכון oy‏ 
.אאא וכל אלה החוטאים כיון שיעשו תשובה מתכפר ond‏ 
חוץ ממי שנ' בו כי לא ינקה: שאי אפשר לסלוח עד שלא יפרע ממנו 
ובזה העולם יפרע ממנו כיון שיעשה תשובה למען שלא ישאר עליו פורען 
לעולם הבא. | והעשירי הוא העושה תשובה: ומדות התשובה ארבעה 
חלקים: ‏ עזיבה: ונחםי וידוי: וקבלהי וזה פירושהי תחלת התשובה חייב 
החוטא שיעזוב עונו ואחרכך יתנחם על כל המעשים הרעים ws‏ עשם 
ואחרכך יתודה על חטאו ואחר וידויו חייב שיקבל על עצמו שלא יחזור 
לעשות py ims‏ וארבעתם נכללים במקום אחד בענין התשובה ny‏ 
שובה ישר' עד י"י אלקיך כשאמר maw‏ מלמד שחייב לשוב וזו היא 
עזיבת oy‏ וכאשר א' כי כשלת למד אותנו שנהיה מתנחמים על העון 
ונחשוב כי העונות היו wd‏ מכשול רע: ובאומרו קחו עמכם דברים למד 
אותנו שנתודה על החטא ונבקש רחמים וסליחות לפלחו: ובאומרו כל 
תשא py‏ וקח טוב:+ כנגד שתסלח לנו נודך ונאמר טוב וישר י"י על 
כן יורה חטאים בדרך: ובארבעה הדברים הללו תתם התשובה: ואין 
אני מתירא מן בני עמי שיהו עוברים אלא במדה הרביעית והוא שאם 
יקבלו על עצמם שלא יחטאו אולי may‏ על זה התנאי מפני שאני 
מאמין ובוטח בהם שהם ביום תעניתם Dany‏ את עונם ומתודים על 
עשייתו ומתחננים עליו ואולי שמא חפצים לעשותו פעם שנית. | ולפכך 
למדונו רבותינו כיצד נעשה עד שלא נוסיף לחטוא. = וכן אמרו חייב 
אדם שיהיה מואס בעולמו וזוכר את יום מותו ורואה בעלבון נפשו 
ומהרהר בעונותיו ויודע לחצו וחושב בלבו שמחר יתפרדו איבריו ויתפרקו 
עצמיו dam‏ לקברות וישלטו yoy‏ הרמה והתולעת: ויהיה תמיד זוכר 
שהוא עתיד לעמוד בדין לפני מלך מלכי המלכים הק' ויחבר כל אלו 
האנחות והיגונות בענין אחד כדי שיהיה קורא אותם בכל עת ומתאנח 
לבו וכיון שיתאנח לבו אז ימאס בעולמו וכיון שימאס בעולמו ימאס 
כל עונותיו במואסו חייו ועולמו ותגמר. תשובתו ולפכך נהגו רבותינו 
החכמים שהיו קוראין ביום הכפורים סליחות מעגימות הלבבות ומאנחות 
הנפשות כדי שיכבשו יצר הרע בקריאתם. | ואפרש ואומר כי. העובר 
בזמן שיעשה תשובה וקיים מדותיה ונעשה לבו שלם עם אלקיו בחוזק 
התשובה כבר נתכפרו עונותיו. אבל jo aw os‏ צדקותיו ויעשה NOM‏ 
ואשם ‏ כבר אין רשעו TODD‏ תשובתו העוברת ואינה מבטלה* אבל 
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עצבונם וכן א' בסוף הענין עד מתי תאבל. הארץ. | TY‏ א' הגאון: אל 
יתחמץ לב אדם ולא תבוך דעתו על דברי הכת' וחוטא אחד יאבד טובה 
הרבה: ועוד המשילו בזבוב אשר נפל לקיתון של שמן והבאיש ריחו כמו 
שנ' זבובי מות יבאיש יביץ שמן רוקח מפני שיש לו פירוש וכן הוא:י 
יש אדם שעונותיו וזכיותיו שוות כגון שיש לו מאה may‏ ומאה 
זכיות לפיכך os‏ הוסיפו עונותיו אחד על מאה נקרא רשע ואבדו 
טובותיו ואם הוסיפו \ זכיותיו זכות אחד על מאה נקרא צדיק ורבו 
נעימותיו ועל זה נאמרו אלו הפסוקים. = ואפרש המדרגות הנשארותי 
ואומר. | החסיד. הוא שנהג כל ימי חייו לעשות מצוה אחת ולקיימה 
כל ימיו* ואע"פי שהוא מוסיף ומחסר בשמירת מצות אחרות אבל 
המצוה ההוא לא on‏ שמירתה מעודו PID‏ מי שנהג בעצמו כל ימיו 
כדי שלא לעזוב את התפלה או שלא למעט בכבוד אב ואם או כיוצא 
בה: ועל זה האיש אמרו רבותינו כל העושה מצוה. אחת paws‏ לו 
ומאריכין ימיו ונוחל את הארץ: ופרשו אותו כגון שיחד לו המצוה 
לעשותה כגון כבוד אב ואם והדומה להםי אבל מי שהוא מתהפך בכל 
יום. ממצוה למצוה לשמור Ams‏ ולעזוב אותה אינו נקרא חסיד. 

והמורד + מי שהוא כופר במצוה אחת. כל ימיו ורבותינו קוראין אותו 
משומד. ופירוש זה הענין כך הואי יש אדם שהוא נוהג. בעצמו כדיי 
להיותו מחמיר בשמירת המצוה הקלה ומיקל במצוה החמורה. כמו 
שיקשה בעיניו שמירת מצות רבית מפני שהיא חמורה או כמו מי 
שישנא מצות המאכלות Sawa‏ חומריהם ומיקל בשמירתם זה האיש 
נקרא מורד. = והצדיק.. | הוא העושה כל המצות והמקיים כל החקים 
ולא חטא מימיו זה נקרא צדיק גמור. ואע"פי שקצת בני אדם 
חושבים בלבם כי לא ימצא בעולם איש ws‏ לא חטא yoo‏ אבל 
אנחנו נאמר אלו לא היה כזה האיש אשר לא עשה מימיו חטא כבר 
לא נצטוה האדם שהוא יקיים כל המצות אבל כיון שנצטוה כן אפשר 
שיהיה ‏ צדיק גמור בעולם: ואם יטעון אחד ויאמר אם כן למה. נא' 93 
אדם אין צדיק בארץ נשיב לו זה הדבר נאמר על דרך הרשיון והיכולת 
שכשם שאדם יכול לעשות טובה והוא מורשה בעשייתה כך הוא יכול 
לעשות חובה והוא מורשה בעשייתהי אבל הצדיק הוא הבוחר בעשיית 
הצדקות כל ימיו והחוטא הוא המקצר בעשיית מצות עשה הקלות. 
ומקל בשמירתם: כגון ציצית ותפלין וסוכה ושופר והדומה להם, 

והסורר: הוא העובר על msn‏ לא תעשה: כנון נבלה וטרפ' והדומ' להם 
וכלאיםי ואע"פי שהם yo‏ הקלות ולא מן החמורות ומהיכן ידענו שהן 
mp‏ הוי או' מקלות פורענותם ma‏ העולם sim‏ נקרא עובר על מצ' 
לא תעשה. | והפושע: הוא בעל עבירות והוא שנתחייב כרת בידי 
שמים ומיתת בד כגון הנואף ומחלל naw‏ והאוכל ביום הכפורי' והאוכל 
pon‏ בפסח והדומה להן. = והכופר: הוא כופר בעיקר ומכחש בצורו: 
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רע על חברו וגדפו וחרפו בחרפה WS‏ איננו חשוד בה ולא עשאה 
מפני שאינו יכול להחזיר חרפת חבירו ועליו נאמר פן יחסרך שומע 
ודבתך לא תשוב. והשלישי. ‏ מי שיש לו בידו עושק וגזל ואינו משיב 
גזילתו לבעליה שאין עונו מתכפר אלא אם כן השיב את גזילתו ועליו 
נא' והיה כי יחטא OWN)‏ והשיב: ועוד א' חבול לא ישיב רשע גזלה 
ישלם לפכך אם מת בעל הגזלה חייב הגוזל להשיב את הגזלה ליורשי 
המת כאשר א' לאשר הוא לו יתננו ביום אשמתו. | ואם PS‏ לו יורשים 
syn‏ הגוזל להפקירה ולעשותה קדש. ועוד אבאר העונות שאינן 
מתכפרות אלא לאחר נקמה ופורען בזה העולם הן ארבעה: הראשונה: 
שבועת שקר ובה נא' כי לא ינקה י"י את אשר ישא שמו לשואי 
והשנית: השופך OF‏ נקי כמו שנ' ונקיתי דמם לא נקיתי. | והשלישית: 
הנואף עם אשת חבירו כמו שנ' כן הבא אל אשת רעהו לא ינקהי 
והרביעי+ המעיד nny‏ שקר כדכ' עד שקרים לא ינקה: אלו העונות 
העושה אותם אם יעשו תשובה יפרע ממנו הק' בזה העולם בפורען קל 
בשביל שנ' במו לא ינקה+ ואחרכך ינצל מדינה של גהינם: אבל מי 
שהרע mand‏ בקללה או בגדוף pros‏ אותו במכה או בדבר מכוער 
כפרתו תלויה במחילת חברו וכיון שמחל לו חברו כבר נתכפר לו עונו 
וכן ‘ND‏ בענין אחי יוסף כה תאמרו ליוסף אנא שא נא: וחייב החוטא 
mand‏ שיודה לפני רעהו בחטאו ג' פעמים wd‏ שנ' בענין יוסף אנא 
שא נא ולפיכך אם מת הניזק חייב המזיק לומר ג' פעמים חטאתי בפני 
עשרה אנשים ויודה בחטאו עליו לפניהם ג' פעמים כשיעור מה שאם 
היה prs‏ חי והשתטח לפניו ג' פעמים ואע"פי שלא מחל לו הניזק כבר 
נתכפרו לו עונותיו ומצא מחילה לפני קונו. 

OL.‏ ועוד אומר ‏ יש לו שלש זכיות יש לו שכר בעולם הזה ואע"פי 
שהעושה אותם WD‏ בעיקר: INS‏ מהם כבוד אב ואם כדכת' למען 
יאריכון ימיך אע"פי שהבן כופר ביוצרו כבר יש לו נחת רוח בעולם 
הזה. | והשני. | המרחם על בריותיו של הק' יש לו חלק טוב בעולם הזה 
ואפילו הוא כופר שנ' שלח תשלח את האם ואת הבנים תקח לך למען 
ייטב לך והארכת ימים. ‏ והשלישי. הנושא ונותן בצדק ואמונה יש לו 
נחת רוח בעולם הזה ואפילו הוא כופר ‘DID‏ אבן שלמה וצדק. | ואלו 
הזכיות נעשו כן מפני שנכתב בהן הטבה ואריכה ויתחבר לאלו הנזכרים 
כל גזרה maw‏ שקבל י"י לעשותה לעבדו ואע"פי שאינו ראוי לה חק' 
מקיימה לו בעולם הזה כמו שא' ליהוא בנים רבעים(!) ישבו לך על כסא 
ישראל והיה הדבר ההוא בגזרה גזורה אע"פי שחטא הוא ובניו נתקיימה 
לו טובתו הנגזרת | ויש ג' מצות שנכתב בהן והיה בך חטא והם 
איחור שלום נדריםי והנמנע מלהלוות את חברו. והשלישי המעכב 
שבר שלחברו אצלו לפכך אין ראוי לאדם שיהרהר ויאמר כיון שנכתב 
בהן והיה בך חטא כבר נעשו כמצות הנאמרים בהן לא ינקה ושמא 
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העונות הראשונות נמחקות ונכתבות עלי העונות החדשות הנעשות 
אחר התשובה.: וכן כל העושה תשובה וחוזר ועושה עבירה אפי' כמה 
פעמים px‏ נכתב poy‏ אלא העונות הנעשות אחר התשובה. וכל 
העבירות מתכפרות ובלבד שלא יאמר אחטא ואשוב אלא יהיה בכל 
תשובה ותשובה Sapp‏ על עצמו שלא לעשות py‏ וחטא ואע"פי שכת' 
על שלשה פשעי ישר' ועל ארבעה לא אשיבנו כבר אין הדבר נאמר 
על התשובה אלא על dw.‏ פורען וסלוק נקמה כגון מה אשר שלח 
הק' אל קצת אנשים שובו אלי ואם לא תשובו אנכי אשלח בכם חרב 
ודבר ורעב: וכן ישלח אליהם ג' פעמים yaw oN)‏ מדרכם הרעה הפעם 
ראשונה שנייה ושלישית ישוב י"י מחרון אפו ויבטל מהם הגזרות הקשות 
אבל כשנחתם גזר דינם עליהם בפעם הרביעי אע"פי שישובו מדרכם 
הרעה ויעשו תשובה כבר אין מועיל כלום אבל נפרע מהם בזה העולם. 

אלו דברי הגאון רבנו סעדיה ‏ ואני ברכיה הצעיר אעיד לדבריו עד 
נאמן+ מענין אליהוא בן ברכאל בדברו על החולה והוכח במכאוב על 
משכבו* אז יגלה אזן האנשים ובמוסרם יחתם: עד הן כל אלה מפעל 
אל פעמים שלש oy‏ גבר להשיב wes‏ מני שחת לאור באור החיים* 
ולפי דברי הגאון התשובות והצדקות שעשו אחר שנחתם גזר דינםי יהיו 
מועילים לו לעולם הבא להצילו מדין גהינם. 

.אזאאא א' הגאון אין התפלה נשמעת מי שיש בידו שבעה 
דברים. ‏ הראשון: מי שנחתם גזר דינו אין תפלתו נשמעת וראיה לדבר 
Awan‏ רבנו כיון שנגזר דינו שלא יכנס לארץ ישר' אע"פי שהתחנן 
לא נעתר כמו שא' ואתחנן אל י"י ולא נעשת בקשתו וענה לו אל 
תוסף דבר אלי עוד בדבר הזה. | והשנית* המתפלל בלא כונת הלב 
כמו שנ' ויפתוהו בפיהם ובלשונם יכזבו לו ולבם לא נכון עמו. 
והשלישית: מי שאינו מקשיב דברי תורה שנ' מסיר אזנו משמוע תורה 
גם תפלתו תועבה. | והרביעי: מי שאינו מקשיב MAT‏ העני כמו שנ' 
אטם אזנו מועקת דל גם הוא יקרא ולא יענה. | והחמשי. | מי הוא 
עושק וגוזל ואוכל את האסור לו* כמו שנ' ואשר אכלו שאר עמי: אז 
apy‏ אל י"י ולא יענה. | והששי. | המתפלל בלא נקיות ובלי טהרה 
כמו שנ' גם כי תרבו תפלה אינני שומע ידיכם דמים מלאו. והשביעי 
מי שגברו עונותיו ועצמו משובותיו והוא מתפלל מבלי עשות תשובה 
כמו שג' כי אם עונותיכם היו מבדילים ביניכם לבין אלקיכם וחטאתיכם 
הסתירו פנים מכם משמוע: ואו' ויהי כאשר קרא ולא שמע. | וראוי 
שנדע כי כלל העונות מתכפרות בתשובה pin‏ משלש כי לא יוכל 
לתקן את אשר עוות בשנים מהם ובשלישית יוכל לתקן כאשר אפרש. 

האחך, | המתעה הרבים בהוראה שהורה אותם שלא כתורה כבר 
PS‏ עונו מתכפר מפני שאינו יכול להחזיר מה שעשה som‏ הרבים 
תלויה בו ועליו נא' משגה ישרים בדרך רע. והשני. מי. שהוציא. שם 
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המצוָה הנעשית במקום מחֶללי וכן כת' כי בהר קדשי בהר מרום ישר. 

ותמורתו הפשע והעון והחטא הנעשים במקום קדש קשים ומכוערים 
לפני. י"י יותר מן החטא הנעשה במקום אחר וכן כת' כי גם בביתי 
מצאתי רעתםי והיראה והנזירות והענוה מן הבחורים טובים ויפים לפני 
י"י יותר מן זולתם וכן כת' ומבחוריכם לנזירים ותמורתו הגאוה והגאון 
שבזקנים קשים ורעים לפני י"י יותר מן הבחורים וכן כת' אכלו זרים 
כוחו והוא לא ידע גם maw‏ זרקה בו והוא לא ידע. והאמונה 
והישרות הנמצאות בעניים יפים ומשבחים לי"י יותר מזולתם וכן כת' 
טוב רש הולך owns‏ ותמורתו הנזל העשק והגנבה הנעשים מן העשירים 
רעים וקשים לפני י"י any‏ מן העניים וכן כת' ויבא הלך לאיש העשיר 
וכל הענין. | ועזרת השונא ועשיית הטובה עמו טובים ונאים לפני י"י 

וכן כת' וכי ימצא איש את אויבו ושלחו בדרך טובה וי"י ישלמך 
טובה תחת היום הזה אשר Mwy‏ לי. ותמורתו נזוק האוהב וחמסנותו 
קשים לפני י"י מנזוק האויב וזכר לדבר שלח ידיו בשלומיו. = והענוה 
והנמיכות מן הראשים והיקרים יפה ונאה לפני י"י יותר מן ההדיוטים 
כדכ' והאיש משה עניו IND‏ ותמורתו הגאוה והגסות הנבזים הדלים 
קשים ורעים לפני י"י ושנואים יתר מן הראשים וכן כת' כרם זלת לבני 
אדם: ועשיית DON‏ מן הראשים וגזילתם רע לפני י"י ככ' לאכל עניים 
מארץ* וקשה ממנו לעשות חמס Dy‏ החכמים ועם איש שנהנים ממנו 
בני אדם וכן כת' כי ידעתי רבים ‏ פשעיכם ועצומים חטאתיכם צוררי 
psy‏ לוקחי כפר ואביונים בשער הטו. וקשה ממנו לעשות Don‏ ואון 
op‏ הרבה אנשים pad‏ מי שגוזל אלף ADD‏ מאלף איש קשה לפני י"י 
Onan‏ אלף yp AOD‏ ה' מאות איש מפני שהוא מרבה pen‏ על 
הנחמסים וכן כת' מרוב עשוקים יזעיקו. וקשה ממנו עשות פשע 
ואשמה ביום הנבחר הקדוש הנסגל לכפרת עונות וכן כת' הן ביום 
צמכם תמצאו חפץ. | אבל mwy‏ צדקה JOM‏ מן העניים נאה ומשבח 
לפניו ככת' טוב מעט ביראת י"י. | וטוב ממנו המתענגים הצמים וכן 
כת' יצא חתן מחדרו וכלה מחופתה. | ולפכך ms‏ אלקינו: להיותנו 
מקריבים לפניו בכורינו* וראשית תבואתינו. ומבחר ממונינוי וכדי להתפלל 
לפניו py‏ הנץ החמה מפני שאלו המעשים והעבודות on‏ מובחרים 
עדינו+ וחשובות נגדינו: והם פאר הודנו* בהביאנו לפניו ראשית אסיפתנוי 
ככת' מבחר נדריכם אשר תדרו לי"י. 

.7 וכיון שהשלמתי אלו הענינים ראוי שאבאר איזהו דרך 
היפה במחשבות ואיזהו רע בהרהורים. | ואומר תחלת המחשבה וראשית 
ההרחור os‏ לטובה os‏ לרעה ולחובה ולהעבירה מתחשבת כיון שעכב 
אותה האדם וימנע אותה מלהוסיף על לבו יש לו זכות וצדקה על מנעו 
הרהורו וכן כת' יעזב רשע דר' וא' או" מחשבותיו: אבל ox‏ ימשך לבו 
אחר מחשבתו ויתייעץ בה באיזה צד יעשה הרעה ההיא אע"פי NOW‏ 
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העושה אותם מתחייב נקמה בעולם הזה לפכך אין ראוי שנחשוב שאין 
מתכפרות בתשובה לפי כי איחור נדרים הוא לי"י יכשר שיכפר איחורו 
כשישלם נדרוי וכאשר יחזור אדם וילוה לחברו יתכפר לו וכאשר ישיב 
שכר השכיר ירצה לו ולכך אין עליהם נקמה. 

.+ ועוד אבאר ואומר כי חלקי התשובה על חמשה מעלות כל 
מעלה ומעלה יתירה מחברתה. | המעלה הראשונה: מי שעשה תשובה 
בימי עלומיו ובעדן יכלתו ובזמן שהוא שליט לעשות חטא ובעת שהתועבות 
מצוייות לו כחפצו ובמקום שהוא רגיל לחטוא זו היא המדרגה העליונה 
שבתשובה ועליו נאמר השליכו מעליכם את כל פשעיכם אשר פשעתם 
בי ועשו לכם לב חדש ורוח חדשה. והמעלה השנית. ‏ העושה תשובה 
בימי זקנותו ובזמן שאין יכלתו מסייע אותו ואין תאות יצרו כחפצו 
ובמקום אשר לא חיה רגיל לחטוא: ועליו נא' שובו לאשר העמיקו 
סרה. | והמעלה השלישית. . מי שלא עשה תשובה עד אשר הוכיחוהו 
בתוכחה נמרצה וגערה אמוצה והפחידוהו באימות מות והרג כמו שנאמר 
לאנשי נינוה TW‏ ארבעים יום ונינוה נהפכת. | והרביעית. | מי שלא 
עשה תשובה עד שבאה עליו קצת פורענותו והשיגוהו מעט מנקמות 
My‏ כמו שא' בבני ישר' שובו אל י"י אלקי אברהם יצ' וישראל וישב 
לכם את(!) הפלטה. והחמשית. | מי שהוא עושה תשובה עם יציאת 
נפשו ויתודה ויאמר חטאתי כבר מתכפר לו חטאו ועליו נא' ותקרב 
לשחת ws‏ ויעתר אל אלוה וירצהו, = וכן נהגו רבותינו שהיו אומרין 
למת py‏ יציאת ‏ נפשו התודה ואומר פשעתי חטאתי עויתי תהא מיתתי 
כפרה על כל עונותי. = וכיון שפירשתי כל אלו המדרגות אומר כבר 
נשאר מדרגה ANS‏ והיא מדרגת האדם WS‏ מדתו שוה שוכיותיו לנגד 
חובותיו: זה האיש מרוחם חשוב BY‏ סיעת הצדיקים מפני שחסדי י"י 
ועוצם רחמיו נודעים בשלש מדות. | אחד, | שהוא ברחמיו מקבל 
תפלת השבים ומכפר עונם כמו שנ' וישב אל י"י וירחמהו. | והשני. 
שהוא ברחמיו עונה בעת my‏ ומעביר לחץ הנלחצים וכן כת' ברגז רחם 
תזכר והשלישי. שהוא מרחם את מי שעונותיו כנגד זכיותיו ואת מי 
שאין לו לא זכות ולא py‏ וכן כת' חנון י"י וצדיק JON. "POX.‏ 
ופירשו רבותינו ורב חסד מטה כלפי חסד שאם היתה שקולה מכרעת 
לפכך אין עומדין אלא שתי כתות כת צדיקים וכת רשעים וכת' ושבתם 
וראיתם בין צדיק לרשע. 

.1 ואבאר בסוף זו המגלה psy‏ אחד. יש מעלות maw‏ נסגלות 
ומשובחות יתירות מחברותיהם ותמורתם רעות ביותר מחברותיהם. 
ווה פירושם. = עבודת הצדיקים וצדקתם חביבה לפני י"י יתר מזולתם 
וכן כת' רננו צדיקים בי' וליש' נאוה תהלה. וחובת החכמים וחטאתם 
רעים וקשים לפני י"י יתר מן האוילים וכן כת' כי גם נביא גם כהן 
חנפו. וכן העבודה והתפלה נעשית המצוה במקום קודש יתירה מן 
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מהם כראוי עליהם וכן כת' יחלץ עני בעניו. | ועוד אומר PR‏ רשות 
לחולים ואי אפשר לנכאבים כדי שיתרעמו ויזעקו ויקפידו את רוחם 
בימי חלים על קונם ואין להם רשות לדבר תועה על מדתם ואם עשו 
כן כבר הם ננקמים ונדונים וכן כת' ולא זעקו אלי בלבם כי יילילו על 
משכבותם. ‏ ועוד אומר כל חטא ופשע שהשותים והשכורים עושים כבר 
הם נדונים על חטאם כמו שאמרו שכור מקחו מקח וממכרו ממכר עבר 
עבירה שיש בה מיתה ממיתין אותו מלקות מלקין TY) AMS‏ אומר 
הנענשים ביד הגוים אין להם רשות לקוץ בגלותםי והמשועבדים מישר' 
ביד נויי הארץ אי אפשר להתרעם על ons‏ למה מסרם ביד גוים אבל 
ראוי omy‏ לשתוק ולהחריש ולעמוס עולם בסבר פנים יפות מפני כי 
שעבודם ond‏ חלף נקמתם ביום הדין וכן א' יתן למכהו end‏ כי לא 
mst‏ לעולם oe‏ 

XLV.‏ ועוד אומר החוטאים ועושים תשובה ועוד מוסיפין לחטוא 
כבר תשובתם קשה עליהם ודומה למה שנ' ככלב שב על any‏ ועליהם 
אמרו רבותינו INT‏ אחטא ואשוב אין מספיקין בידו לעשות תשובה. 

ועוד אומר כל הבוטחים על כפרת יום העשור ראוי שיבינו שיום 
העשור אין מכפר עונם מבלי עשות תשובה כמו שאמרו חכמ' יכול 
לכפר על השבים ועל שאינם שבים ת"ל אך בעשור: הא אינו מכפר 
אלא על השבים. ועוד אומר המתעים והמשגים את הרבים לא תעשה 
זכות על ידיהם ולא תשובתם תהיה aby‏ ומקבלה זכר לדבר מה 
תיטבי דרכך לבקש אהבה. ועוד אומר המורים כהלכה והמלמדים 
.כתורה והמישרים אותם PS‏ חטא נעשה על ידיהם ואין זכותם בטילה 
ואבודה וכן כת' באשורו אחזה רגלי מצות שפתיו ולא אמיש. | וכללו 
של דבר אני יודע שאלו השתדלתי יתר מזה וקבצתי Ty‏ ענינים אחרים 
כבר נלאיתי מלקבץ את כללי ההצלחות אבל ענינים הקבוצים די לשומע 
אם יכין לבו לדרוש ym‏ יזכנו להיות ממשכילי דרכי אמת. כל זה 
שדבקתי הענין מחבור הגאון רב סעדיה. 

1 ועתה אזכיר מדברי הנאון הדיין הנדול רב בחיי. א' 
הנאון רב בחיי. | האדם מחֶבר מנפש ומגוף ויש בו שתי דרכים אינם 
משבחות לפי שהאחת תמשך להשחתת חבור העולם הזה והוא כשימאסנו 
ויעזב הישוב להפוך עניניו בו ולמקריו ופנעיו ולצאת ולהמלט בנפשו 
אל עולם השכל העליון. = והשנית מושך להשחתת psy‏ האדם בעולם 
הזה ובעולם הבא והיא כשירדוף אחרי תענוגי העולם ושיטבע בתהום 
התאוה הבהמית ופתח יתרי השכל. והק' בגודל טובו וחסדו על 
האדם לצוותו בדבר שיתכנו בו דרכיו בשני העולמות בזה ובבא להיות 
[מבין] בין השכל ובין התאוה והיא התורה הנאמנה והעדות הברורה 
מבחוץ ומפנים שתגרש האדם מתאותו בעולם הזה ותשמר לו את אחריתו 
כמו שנ' הט אזנך ושמע דברי ‘pom‏ הלא כתבתי לך שלישים במועצות 
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עשה הרעה אשר חשב לעשותה כבר יש לו עליו חטא ההרהור ואשמת 
המחשבה ואין עליו עון המעשה בשביל שיש בינו ובין עשות החטא 
חוצץ ומונע+ וכן כת' תועבת י"י מחשבת רע: ואין בעולם py‏ שאדם 
נתפש על חושבו voy‏ ואע"פי שלא עשאו אלא עון הכופר והכְחוש 
והכְחוד בי"י Nays‏ כי האדם אע"פי Tay Now‏ ע"ז אלא הרהור דבר 
מהכפירה או משום בטול יחוד קונו כבר נתחייב נקם על ההרהור וכן 
‘nd‏ למען תפש בני ישר' בלבם אשר mo‏ מעלי בגלוליהם(). = ואני 
ברכיה עוד הוספתי עד נאמן על זה אע"פי שאין דברי הגאון צריכין 
חיווק: ועתה שלמה בני דע את אלקי אביך ועבדהו כי כל לבבות הוא 
דורש וכל יצר מחשבות מבין וזה הפסוק נאמר בענין ייחוד הבורא. 
ועוד אומר המורים והפותרים על ארבע חלקים. ‏ יש מי שהוא 
מורה amp)‏ כהלכה וכמקרא מעמיד כל דבר על בוריו וכל מקרא על 
אמתתו ומי שהוא עושה כן כבר תורתו עשויה בלבו באמת וישר וכבר 
התמים pan‏ בוראו בעשותו yD‏ בחכמתו ויש לו שכר טוב מעם צורו 
ועליו נא' אם תבקשנה ככסף וכמטמונים תח' אז תבין יראת י"י. = ומי 
שהוא משתדל ומפצר בכל מאדו כדי לעשות מה שאמרתי אבל אין 
כח בדעתו להשיג כל חפצו יופי הפלפול ואין במדעו כדי לפרש מקרא 
והלכה כראוי כבר px‏ לו שכר ואין Poy‏ חטא. | ומי שהוא פותר את 
התורות ובודה מלבו דבר אשר לא דברו י"י כבר הוא דומה לנביאי 
השקר וחטאו שקול כננד חטאם ועליהם נא' הולכים אחר רוחם ולבלתי 
NT‏ ומי שהוא מחפש ומדקדק ובוחן ומליץ ביחוד היוצר ובודה מלבו 
דבר סרה או טעות כבר הוא דומה לכופרים ונידון כאנשים אשר בדאו 
מלבם כי מלאך אחד יצר את זה העולם בשביל שמצאו כת' נעשה 
אדם בצלמנו, | ועליהם נא' אשר ימרוך למזמה נשוא לשוא עריך. 
XLIV.‏ ועוד אומר כל שופט שהוא מכה ועונש מלבו אם כדי 
לעשות סייג לתורה וגדר למצות יש לו זכות וצדקה כמו שאמרו חכמ' 
בית דין מכין ועונשין שלא מן התורה ולא לעבור על דברי תורה אלא 
כדי לעשות סייג לתורה. ואם היה מכה ועונש מלבו כדי להטות 
משפט או לקחת שחד וגזל כבר אבד את WHI‏ ככ' גם ענוש לצדיק 
לא טוב: ועוד אומר עמי PINT‏ אשר לא קראו ולא שנו ולא שמשו 
אם אינם יכולין ללמד ולקרות והם שואלים פי החכם ונוהנים על דבריו 
ושומרים המצוה בציויו כבר אין עליהם תרעומת חטא ככ' שפתי צדיק 
ירעו(ן) רבים. | ואם אינם עושין כן יש עליהם תרעומת עצלותם וחוטאים 
ועליהם נא' לא יאהב לץ הוכח לו | ועוד אומר אין לעניים פתחון 
פה ולא קפוח מקובל לפני יוצרם על התרשלם בתפלתם והתעצלם 
בעבודתם וקיום מצותם אבל אם היו מסורהבים בקיום מזונותם ומתעסקים 
בכלכולם כבר אין עליהם תרעומת חטא עד אשר יפנו ויתפללו ואם 
היה רישולם בשביל דבר אחר מחמת עצלותם וענים ודחקם כבר נפרעים 
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INS‏ עשר אופנים וכולם הרהורים בטלים. = ואשר חשב הגאון שהיא 
np‏ האמת בררתי והעתקתי. 

.1 וא' הנאון נתברר לגו כי הנפש ברואה היא וחדשה כשאר 
הממשים הברואים והחדשים והוא חדוש יש מאין בדקות ופליאות כי 
אי אפשר להיות ממש קדמוני חוץ מן היוצר וראוי שיהו כל הממשים 
ברואים והנפש אחת מהן וכן כת' ויצר רוח אדם בקרבוי לפכך הנפש 
ברואה WIS. XT‏ נקי וממש מאיר ופשוטה ודקיקה AYP‏ ומזהירה 
יותר מן הפלכים והגלמיםי ולפי זאת נעשית נבנית ושכלית וידעתי אמתת 
זה הדבר משני עקרים אדירים וחסינים. האחד מהן הוא השכל מפני 
שאנחנו רואים סימני פעולתה ומרוב חכמתה ורחב עצותיה מאחרי 
פרגוד הגוף+ ועוד שראינו הגושם ony‏ מאלו הדברים נלאה מעשות 
אלו הפעולות הנוראות בעת התפרד הנפש ממנו ומוטל על הארץ בלי 
חכמה ובינה מכאן ידענו שאלו החכמות והבינות מן הנפש ולא מן 
Alan‏ ולפכך אלו היתה הנפש pon‏ אחד מחלקי הארץ (ו)לא יכלה 
לעשות אלו המעשים ולא ידעה אלו. החכמות הנוראותי וגם אם היתה 
pon‏ מחלקי הגלגל כבר לא היתה לא נבנית ולא שכלית מפני paw‏ 
לרקיעים לא ניב ולא ארשת ולא שכל. | והעיקר השני מן הכת' האו' 
כי הנפש הזכה והישרה תאיר ותזהיר כאור הרקיעים והכוכבים ככת' 
והמשכילים יזהירו כזוהר הרקיץ. = ועוד אומר כי הנפשות הרעות לא 
יאורו ככוכבים ככ' הן בקדושיו לא יאמין: AN‏ כי נתעב ונאלח: בכן 
ידעתי שאין הכתוב. ממשל INS‏ מהן ברקיע INN‏ מהן בלבד yO‏ 
הרקיעים אלא בשביל ששניהם אדשיהם ועקרם כן הוא ושני המשלים 
הללו מחזיקים ומאמצים מה שא' החכם העולה היא למעלה היורדת היא 
למטה. | ועוד ידעתי כי הנפש יודעת מעצמה ולא מחמת AT‏ מפני 
כמה דברים: אחד מהן כי אי WN‏ שהמדע והחכמה מחמת גופה 
מפני שאין לגוף יכולת זו. | ועוד מפני שמצאתי את הסומא או" כך 
ראיתי בחלומי. | וכיון שאין הסומא רואה מחמת גופו כבר ראוי 
שיהיה רואה מחמת נפשו ובשביל זה הדבר טעו קצת הבוערים ואמרו 
כי הנפש הוא חרצב ההרגשות וקושר החושים ומזיגתם וחבורם: ואין 
הדבר כדבריהם מפני שהנפש היא נותנת כח להרגשות וחיל לחושים 
להשגיח ואי אפשר להיותה היא כח החושים. | ועוד ידעתי כי אין 
הנפש יכולה לעשות כלום אלא oy‏ הגוף כמנהג כל הברואים שאינם 
ody‏ לעשות כלום אלא בכלי תקון* הלכך כיון שתתחבר הנפש Dy‏ 
הגוף יצא ממנה שלש emda‏ יכולת התאוה: יכולת הבינה: יכולת 
הרוגז. = והכת' קרא את אלו היכולות בשלש שמות נפשי רוחי נשמה: 
קרא. יכולת התאוה בשם נפש להודיע שיש לאדם חשק ועגוב+ וראיה 
לדבר כי תאוה נפשך. ונפשו מאכל תאוה. | וקרא את יכולת הרוגז 
בשם רוח להודיע כי יש לאדם רוגז וכעם: וכן כת' אל תבהל ברוחך 
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ודעת: TY‏ א' מי שמחסר את wes‏ מטובה בעולם הזה ממאכל ומשקה 
ולבוש וכסות ותשמיש ודבור והלוך בדרכי מזונותיו זה יחלק מחלקותים 
לשמים או לעולם. | מה שיש ממנו לשמים שיתקרב ליראה את השם 
הנכבד והנורא לדרך מיאוס העולם זהו משבח ויש לו חלק טוב על 
om‏ ובו נא' לב חכמים בבית אבל. ומה שיש ממנו לשום העולם 
והוא כדי לשמור נכסיו שהוא כילי ומחסר נפשו מטובה כדי שלא 
יחסר ממונו או שישבחוהו בני אדם שיאמרו עליו כי הוא מואס בעולם 
ואין כונתו לשמים זה מגונה וחומס נפשו כי כל זה עושה לרוב חשקו 
ואהבתו העולם. וא' החכם מי שמאס העולם בעבור העולם דומה 
למי שמכבה האש בתבן. = ור' meow‏ אבן גברול כתב בענין אהבת 
ody‏ כי שבעה דברים ayn‏ אדם לאהוב בעולם הזה: האחד ואהבת 
את י"י אלקיך. | ויש לאדם הנלבב לאהוב את נפשו: כמו שנ' כי אהבת 
נפשו אהבו והיא שירחקנה מדבר שיזיק אותה להסתופף ביראת האל 
ובעבודתו. | ובקרוביוי = על דרך וישראל ans‏ את יוסף ויאהב spy‏ 
את רחל. | ובארץ מולדתו, | כי אם אל ארצי ואל מולדתי אלך. 
וברעהו. | כמו שא' דוד ביהונתן נפלאתה אהבתך לי. = ובביתו. = כמו 
ow‏ אילת אהבים ויעלת חן. = ובחכמה. | כמו שנ' איש אוהב חכמה 
ישמח אביו: ושאר עניני האהבה נוטות אל התאוה: ומי שהמשיל ow‏ 
בתאותו משבחין מעשיו. | וחכם אחד כתב אל oon‏ אחר בענין הכרת 
התאוה | אל תגיע אל מה שאתה אוהב עד שתסבול הרבה ממה 
שתשנא ולא תנצל ממה שתשנא עד שתסבול הרבה במה ‏ שאתה אוהב. 
XLVI.‏ אשוב לדברי הנאון רב' Myo‏ ראש המדברים: ואשים 
מגמתי לכתוב בקוצר אריכות עניניו בלא העדרת ואפיסות ענינו כי כן 
מלאני לבי yp‏ יהיה למשא לקורא בו ואל ידינוני על זה לכף חובה. 
כי כוונתי בו לטובה. | הנאון חבר מגלה וְכְנה AMS‏ באור חק 
אמתת הנפש, התחיל מבארה . וא' הודיענו הק' Sy‏ יד עבדיו 
הנביאים שהוא יוצר נפש אדם בקרבו עם כלל יצירות mys‏ גולמו 
והוא הק' חברם זה בזה עד קץ ותכלית וכיון שיגמרו קנציהם ויחקרו 
תכליתם בזמן ההוא יפריש י"י ביניהם ויבדילם זה מזה ויהיו הגופות 
שמורים בגנזכי צורם עד העת אשר בו ימלא מספר הנשמות אשר 
הסכים צורנו בחכמתו לברא אותם ולעשותם. ‏ וכיון שיתם מפקד מספר 
הנשמות הנבראות בזמן ההוא יחבר י"י אותם פעם שנית ויחזיר הנשמות 
ההם לגולמיהם ויביאם זה tt oy‏ והנה wy‏ לעינינו הנביאים על 
אמתת הדבר הזה אותות ומופתים ונתחייבנו כדי להאמין בהם ולקבלם. 
והתחלתי לבאר זה הענין בלטישת השכל ושנון הבינה בביאור 
מבואר: כי הרבה מצאתי מליצים ומבינים מתחלפים באמתת ישוות (1) הנפש 
ומסתפקין במדע אמתתה וממש שלה וביניהם בזה הדבר חלוף גדול. 
והנה הנאון בחן דבריהם ושקלם בפלם המדע ומצא דבריהם על 
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וענפיה saws‏ יובילום וינהלום למחוז חפצם mynd‏ בעשבים sors)‏ 
המקום אשר משם באו ואנה ילכו ואין עיקר הנשמה רק לאדם לבדו 
אשר בו נפחה הבורא באפיו לנשמת חיים ותשים תחנותה במוח ומשם 
תשוב אל האלקים אשר נתנה* כל אלה בינותי מחכמת היוונים אשר 
העתיקום הגוים ללשוניהם ואני טהרתים מיד בני נכר ושמתי" בספר. 

.1 אשוב לדברי רבנו הגאון. | א' הגאון אחרי WN‏ מצאנו כי 
השלשה mdi‏ לנפש אחת הוסיף ‘nom‏ על השלשה שני שמות אחרים: 
יחודה: וחיה* חיה מלמד שאיננה מתה כמו שחפץ יוצרה* יחידה: 
מלמד paw‏ לה דמיון בכל הברואים לא בעליונים ולא בתחתונים. 

וידוע שהגידים והאברים משתרגים מן הלב ומהם ההרגשות והנידות 
אע"פי שיש לאדם אברים משתרגים מן המוח ואין תולדותם qo‏ הלב 
אבל On‏ נקראו מיתרי הגוף. | ולפכך מחבר ‘non‏ את הלב לנפש 
בבל מקום כמו שנ' בכל לבבך ובכל גפשך. | וכבר הזכרתי כי הזכיות 
מאירות את הנפש והחובות מחשיכים אותה וכן א' הכת' אור זרוע 
לצדיק: אור צדיקים ישמח. והבוחן והצורף אותה הוא הק' מפני 
שהוא יוצרה והוא יודע את מעשיה ומבין כל הנולד ממנה והכת' מדמה 
לה כצורף את הכסף ואת הזהב כדי להעביר מהם את הסיגים ואת 
הבדילים עד שישארו מזוקקים כמו שנ' וצרפתים כצרף הכסף ובחנת' 
כבחן את הזהב: כך הנפשות נבחנות ונצרפות ביד יוצרם* הנפשות 
הזוכות דומות לזהב מזקק ומאירים ומזהירים עליונים ונשאים וכן כת' 
כי ידע דרך עמדי. = והנפשות החייבות דומות aod‏ ובדיל קדורים 
וחשוכים גבזים ושפלים וכן ‘ND‏ כסף נמאס קראו להם. | ועוד אומר 
הנפשות הקדורות בכל זמן שהם בגופותיהם אפשר להם להתברר 
ולהאיר ולהתנקות ולפכך התשובה מתקבלת כל ימי האדם אבל כיון 
שתצא נפשו ממנו ותפרד מן הגושם כבר אי אפשר להתברר ולהתנקות 
שכבר אבדה תקותם ונפסק סברם: וכן ‘ND‏ במות אדם חנף(!) תאבד 
תקוה+ בכן אם יטעון טוען ויאמר הלא טוב היה לה אם may‏ יוצרה 
מפורדת ומיוחדת אז היתה שוקטת ושלוה מאלו האשמים והטנופים 
האלו | נשיב לו os‏ עזבה יוצרה מפורדת ונבדדת אז לא הגיעה 
לשום נעימות ולשום צלחון וגם לא השיגה חיי עד ולא תפנוקי העולם 
הבא מפני שהיא נוחלת כל אלו הנעימות בזמן שהיא עושה זכיות 
ובעת עשותה רצון קונה ואינה יכולה לעשות כזאת אלא בזמן שהיא 
מתחברת py‏ הגושם ובעת ההיא מתיחדת oy‏ הגוף Sawa‏ שבחבור 
ותמו כל מעשיה ויתקנו כל פעולותיה כאש שאין לה רשות להגלות 
ולא לעשות מעשה אלא בזמן חבורה לממש אחר זולתה הלכך אם 
נעזבה הנפש לבדה מפורדת כבר לא היתה יכולה לעשות כלום קל 
וחומר' לגוף שאינו יכול לעשות ow‏ מעשה בהיותו לבדו. 

Ins LL‏ הדברים האלה oO‏ אני לפרש כי הנפש והגוף שניהם 
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לכעום: כל רוחו יוציא edd‏ וקרא את הבינה בשם נשמה לחודיע כי 
יש לאדם דעת ובינה שנ' ונשמת שדי Mews) span‏ מי יצאה “JOD‏ 
ומחמת אלו היכולות אמרו קצת אנשים כי הנפש שני חלקים אחד 
בלב ואחד בשאר הגוף. | זה דבר הגאון רב' סעדיה. 

.1% ולפי שבאר ר' אברהם אבן עזר באר היטב חברתיו עם 
זה א' כי הנפש היא הכח הצומח שהוא בכבד וכל חי משתתף בכח 
הזה וממנו תאות המאכל ודבר המשגל. | והרוח בלב ובו חיי האדם 
שיתנועע ובצאת זה הרוח שהוא דומה לאויר מהגויה אז ימות האדם 
יזאת הרוח מתגברת והיא הכעסנית והנשמה היא העליונה וכחה במוח 
dyn‏ כן היא מבקשת מה שיועילנה ללמוד מעשי own‏ ולפי דברי אלו 
הגאונים oy‏ מה שלמדתי אני ברכיה מחכמת הספר שהעתקתי מלשון 
הגוים ללשונינו ידעתי ובינותי כי כן הוא כי עיקר הנשמה במוח שוכנת 
על כן נברא האדם זקוף בקומתו לפי שהנשמה מבטה אל השמים 
לזכור ולראות את מקומה תמיד אשר משם נגזרתי וכאשר תמשול תאות 
האדם על שכלו לעשות מעשים אשר לא יעשו אז יבא זכרון לאדם 
ממבט הנשמה אל השמים להזהירו ולמונעו מן מעשה ההוא ולא יעשנו 
כי אם תכריחנו תאותו: וכל משכיל ינחה גופו כפי TNS‏ נשמתו כי 
לכל הולכי על ארבע לא נתנה אותה נשמה כי הם לא נבראו אלא 
לצורך האדם או לאכילה או לעבוד עבודתוי ואם היה האדם הולך על 
ארבע אז תהיה הנשמה מוראה ונגאלה ומטונפת בהתאבקה בעפר 
הארץ וכל jor‏ שפעולת הנשמה וכחה תראה במוח נקראת נשמה 
והמלה נגזרת מן שמים ששם מבטהי: וידענו כי כח הנשמה בכל הגוף 
ואם עיקר מקומה במוח לפי שבגוף האדם יש חבלים יוצאים מן המוח 
שירגישו יותר מן האחרים wd‏ העינים והאזנים כי העצמות לא ירגישו 
ומה שא' רב' פעדיה שהבינה נקראת בשם הנשמה אמת NIT‏ אך לא 
פירש הדבר ואני אפרשנו+ ידוע כי חכמת האדם בצורות האצורות 
באחורנית mp‏ הראש והדעת היא המתחברת בנקבי המוח על המצח 
מההרגשות והבינה היא הצורה העומדת בין צורת הדעת ובין צורת 
החכמה ומלת תבונה גם בינה ננזרת a yo‏ וכל אלה מחבלי הנשמה. 
וזה הכלל יהיה בידך כי במקום שתראה מפעל הנשמה נקראת הנשמה 
על ow‏ מפעלה כי כאשר תראה כחה בכבד תקרא נפש לפי שמן 
open‏ ההוא תתילד התאוה ומלת נפש ננזרה מן ויצאתם ופשתם לשי' 
ריבוי ודבר העודףי וכאשר תראה מפעל הנשמה בלב כי הוא קבל 
כח הנשמה יותר מכל איברי הגוף על כן כל האברים משרתים לו אז 
תקרא בשם רוח לפי שתנועת ONT‏ ממנה אשר בה יתנועע כל ימי 
חייו ועל שם התנועה תקרא הנשמה בשם רוח ואלו השנים רוח ונפש 
כוללים אדם ובהמה כי גם בכל הולכי ארבע תראה כחם על כן אמ' 
הכת' תוצא הארץ נפש חיה אבל עיקר נשמה אין להם כי אם תולדותיה 
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הוא יודע שהוא עתיד להתשיש היכולת ההוא ולדלדלה ולחסרה עד 
= אשר לא תהיה ולא תקים עד זמן נמירת pp‏ עוצם יכלה ויחסר מזה 
הדבר. wp‏ של אדם ובזה הדרך נאמין ביתרון הקץ ובחסרונו ונבין כי 
אלקינו יצר את האדם ונתן לו זמן והוא היה יודע שהוא עתיד להוסיף 
על חייו ולחסר מהן ולפכך קץ חיי האדם אשר הוא חי וקים הוא הקץ 
הנודע אצל קונו: | ומשל לדבר כגון שיצר הק' את ראובן ונתן לו כח 
לחיות בו ע' my‏ וגם הוא היה yoy‏ שהוא עתיד להתשיש כח היכולת 
ההוא ולחסרהו עד אשר יהיה קצו מ' שנה. | או להפך כגון שנתן לו 
כח להחיות מ' שנה והוא היה יודע שהוא עתיד לחזק הכח ההוא 
ולהוסיף poy‏ עד שיחיה ע' שנה Spy‏ זה הדרך ראוי שנאמין בחפרון 
קץ ויתרון. = והראיה שיש לקץ האדם יתרון וחסרון מדברי הכת' 
יראת י"י תוסיף ימיםי | והוספתי על ימיך: למען יאריכון py‏ ולענין 
הרשעים* וי"י הכה כל בכור* ושנות רשעים תקצרנה: ויהיו המתים 
במגפה. | ואלו מתו אלו הנוכרים כמנהג המתים בסוף yp‏ שנותם כבר 
לא נתחייבו מגפה בשביל חטאם וגם לא נעצרה המגפה בשביל פנחס. 
ועוד מצאנו או' כי DN‏ י"י ינפנו או יומו ND‏ וגם PR‏ אני או' כי 
כל צדיק נוסף על קצו והרשע נחסר מקצו אבל היתרון והחסרון נהוים 
כחפץ היוצר ולתוספת זכיות. = לפכך כל צדיק שלא הוסיפו על wp‏ 
כבר. הוסיפו על שכרו לעתיד wad‏ וכן א' כי ny‏ לכל חפץ ועל כל 
המעשה oy‏ זה לשון רב' פעדיה: | ואבאר הדבר היטב עד אשר 
ישכיל כל הקורא aia‏ ידוע ומבואר כי לכל איש yor‏ קצוב ועת ידוע 
שיוכל לחיות כפי רוב החום ולחת התולדת ws‏ נתכנו בוי os‏ לא יהפך 
החום ההוא לאש זרהי והלחה תשתנה ללחה נכריה כי הם הפך התולדהי 
והדבק ביראת הצור [ועושה] את רצונו יחזק החום והלחה במתכונתם 
בכח הנשמה אז יחיה האדם יותר yO‏ הזמן הקצוב. = וכן כת' יראת 
י"י תוסיף ימים* הנני יוסיף על ימיך+ maw)‏ רשעים תקצרנה: וכת' בחצי 
ימיו יעזבנו* כי ON‏ יגפנו או יומו יבא* והנה המת במגפה או במלחמה 
לא מת ביומו בזמן הקצוב לו כפי תולדת החום והלחה כי מחוץ באו 
לו מקרים. | ומצאנו mod‏ תמות בלא עתך+ פן ימות במלחמה. 
בינותי מאבן עזר. 

.1 אשוב לדברי רב' סעדיה: א' ראוי שאבאר כיצד תהיה יציאת 
הנפש מן הגוף. ואומר הודיעו אותנו רבותינו כי המלאך הנשלח 
מלפני הק' כדי להפריד par AA pa‏ הנשמה יגלה לאדם ASM‏ לו 
כדמות אש ירוקה מלאה עינים מאש כעין החשמל ובידו חרב שלופה 
מאש אדומה ויראה את המלאך ההוא לאדם בעת מותו שהוא מבקש 
להכותו בחרב. וכיון שיראה האדם יחרד ויפחד ותפרח נשמתו ותצא 
רוחו- ויתפרדו עצמיו, = אלו דברי רבותינו. = וכשעיינתי בדברי הכתוב 


מצאתי מסייעם: בשביל שכך הודיעונו אבותינו שהם ראו בעת המגפה 
כ 
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פועל אחד ועושה אחד ושותפים בכל מעשיהם וכמו שא' וייצר ys‏ 
אלקים עפר מן האדמ' ויפח באפיו נשמ' חיים ושניהם יחד שוין בדין 
ובשכר וברגע אחד נבראו ונתחדשו והרבה אנשים נשתגשו בזה הענין 
והתחמץ לבבם. | קצת מהם אמרו שהגמול והפורען on‏ על הנפש 
לבד: ויש או' by‏ העצמות לבד* Sawa‏ שקצת מהם מצאו נפש כי 
תחטאי נפש כי תמעלי הנפש החטאת: לכך:חשבו כי כל המעשים 
נסגלים לנפש ולא לגוף ולא הבינו מה שהכת' או' ונפש כי “YIN‏ 
והנפש אשר תאכל בשר: וזה הדבר מבואר על הנוףי וקצת חשבו 
שהמעשה נסגל [ANd]‏ לבדו מפני שנ' יבא כל בשר: ויברך כל בשר: 
ולא ידעו כיי זה הדבר חוזר על עצות הנפש ומדעה ומעשה הגוף OYE)‏ 
אך כן דרך הכת' פעם ANN‏ יזכר הנפש לבדה: ופעם אחת הגוף לבדו 
ופעמים הוא מחבר פועל הנפש והגוף לאבר אחד ככת' בביתה לא 
ישכנו רגליה: ותעש pana‏ כפיה: ובהמרותם תלן PY‏ אם חכי לא 
“pa‏ וכיון שפירשתי הדברים האלה מדרך השכל YN‏ שאבארהו 
מדברי הקבלה. | אמרו IMD‏ אם בא אדם לומר יכולין גוף ונשמה 
לפטור עצמן yp‏ הדין: משל למה הדבר דומה למלך שהיה לו פרדס 
והושיב בו שני שומרים אחד חגר ואחד סומא וכל הענין. | זה מחבור 
הגאון רב' סעדיה. | ור' שלמה אבן פרחון כתב בספרו. | הנה היוצר 
ברא שלשה מיני בריות משונות* המלאכיםי אדםי בהמה: למלאך 
נתן דעת בלא יצר הרע. | ובהמה נתן לה יצר בלא nyt‏ לפכך אינו 
נפרע מהן על כל מעשיהם: והאדם מעורב ומורכב משניהם באשר נתן 
לו דעת ויצר זכה עד אשר שם שכלו דיין על תאותו (יצרו) הרי הוא 
חשוב כמלאך “nw‏ גבר ביצרו מה שאין המלאך Js‏ לפי שאין לו יצר 
לא זכה פחות הוא מן הבהמה כי אין בה דעת ושכל לשמור מרע ובו 
יש דעת ולא הועיל לו לשומרו. 

ans LIL‏ הדברים האלה ראוי שאפרש עניני pp‏ חייו ושנותיו של 
אדם: ואומר הודיענו הק' כי הוא ברא NIN‏ הנפש בגוף YP IMD‏ 
קצוב* וכן א' את מספר ימיך אמלא: ועוד א' הן קרבו PO‏ למות: 
כי ימלאו ימיך. | ועוד אומר אפשר שיוסיף הק' על הקץ והזמן ההם 
ואפשר שיחסרהו: אבל PS‏ אני אומר שהיתרון והחסרון הם נעשים על 
הקץ הידוע בחכמת י"י ואינם נהיים על הזמן הקצוב אצלו מפני שאין 
יתרון וחסרון נוגעים באמתת מדע אלקינו אבל הקץ והזמן המקבלים 
יתרון וחסרון pp on‏ היכולת nom‏ אשר נתן לגופו של אדם שבהן 
הגוף חי וקיים, | ופירש זה הדבר כן הוא. | ידוע ומבואר כי חק' 
בתחלת יצירתו את האדם נתן לו כח ויכולת לחיות בהן ימים רבים 
ומועטים ושיעור היות היכולת והכח נמצאים וקיימים הוא בזמן הנקרא 
pp‏ חייו של אדם ‘pm‏ הוא יודע שהוא עתיד לאמץ ולחזק היכולת 
ההוא ולהוסיף על yp‏ היותה עד אשר יתוספו חיי האדם. | והוא.גם 
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אשר יתם ויגמר וימלא שיעור יצירת הנפשות אשר הסכים היוצר 
בחכמתו לבוראם וזה הזמן יחיה עד סוף pp‏ היות העולםי אחרכן 


| יחבר י"י Pa‏ הנשמה ובין הגוף ויביאם זה בזה וישיב גמולם להם בין 


טוב par‏ רע* וראיה לדבר דברי החכם שכשם שהודיעגו והרוח תשוב 
אל האלק' חזר ולמד אותנו כי סופם נדונים ביום הדין כמו שאמ' סוף 
דבר הכל נשמע* כי את כל מעשה האלק' יביא במשפט ללמד כי 
הנפש והנוף שניהם ביחד נדוניםי על כל נעלם מלמד dow‏ נעלם 
INDI‏ ממנו yp‏ ברירות הנפש וקדירתם כבר הם גלויים לפניו* וכן 
יעשה הק' ביום PIT‏ יביא הנפש מן השמים והנוף מן PANT‏ ויביאם 
זה בזה וידון אותם יחד: וכן א' יקרא אל השמים: לנפש: ואל הארץ. 
לגוף, | ברוך המלמד אותנו בראשתינו מה יהיה בסופנו, = ואבאר 
קצת חלוף המחליפים האו' היכן תהיה הנפש בעת יציאתה JO‏ הגוף: 
וש או' שהיא גושם כגושם האויר והאומר שהיא מקרה כולם מאמינים 
שבזמן יציאתה מן הגוף תכלה ותבלה. | ויש או' כי רוח ראובן תכנס 
לגוף שמעון וכיון שתצא ממנו IDM‏ לגוף לוי ותצא מגוף לוי ותכנס 
לגוף יהודהי ולא Ty‏ אלא שקצת מהן אומרים כי אפשר שתכנס רוח 
אדם לגוף בהמה ורוח הבהמה לגוף האדםי והדומה לאלו ההבלים 
והעוותים הם מדברים ומעבתים ופלסתי דבריהם בפלס הדעת ומצאתי 
שארבע ספקות הרהיבו אותם ושבשו מדעתם: אחת OND‏ שהם תפשו 
שטת הרוחניים והלכו בדרכם* וג' האחרונות היודע DDD.‏ כבר הוא 
ידוע שהוא עוף בנמוס השונים והרוחנייםי וכבר השבתי על דבריהם: 
ושתי הספקות אחרות אחת מהן שהם נושאים ראיה על דבריהן מחנוכי 
האדם' וכן אמרו מצאנו שחנוכי האדם, דומין לחנוכי הבהמות: יש 
בבני DIS‏ שחנוכו טוב כחנוך WY INST‏ שחנוכו רע כאריה וכדוב: 
וחנוכו רעבתן כחנוך הכלב: wy‏ שחנוכו קל וקלוש כחנוך העוף 
והדומה להם: והקניצו אלו החנוכים הנזכרים שנפשות הבהמות נכנסו 
לנוית האדםי וזה הדבר מלמד על רוב אולתם שהם חושבים כי גוף 
האדם מהפך הנפש מאמתתה וממנהגיה עד שתהיה נפש האדם כנפש 
הבהמה ואע"פי שצורתו כצורת האדם וזה הדבר טפשות והוללות. 

והספקה הרביעית שהם או' כי זה הדבר WH‏ אמרו NIT‏ מדרך השכל 
בעבור שנתודע לנו כי יוצר הכל דיין אמת ושופט צדק ואין טוב לו 
לנזק היונקים והעוללים ואי אפשר להכאיבם מפני שאין להם אשמה 
וכשאין להם אשמה ועון והם מתנזקים לפכך בלי ספק שנפשותם עשו 
אשמה py)‏ בעת היותם בגוף ראשון קודם שנכנסו בגופם: ויש עליהם 
תשובות הרבה." = אחת מהן שמבטלין אפשר היות מעט יסור שולט 
באדם על לא py‏ אלא כדי להכפיל שכר המיוסר. ועוד שאנחנו 
שואלים' אותם כיון שיצר היוצר את הנפש בתחלה קודם משכנסה לגוף 


צוה אותה לעשות מצוה וחקה אם לא. ON‏ יאמרו לא ms‏ אותה 
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בישר' מלאך עומד וחרב שלופה וכשהקריב קרבן נא' ויאמר י"י למלאך 
וישב חרבו אל נדנה* | ויש ראיה מצויה במקום אחר שגויית המלאכים 
מאש ירקרק כדכ' ודמות החיות מראיהן כנחלי אש: וכל גוייתם מלאים 
עינים: שנ' מלאים oy‏ סביב* וראיה לדבר שהעינים כגון הפוך 
והכוחל הוא בו* ואי WS‏ שיהו העינים ירקרקות בגויה כבר לא היו 
ow‏ וכהה צבעם חלף yas‏ הגויה לכך הם os‏ כעין החשמל. 

ועוד ידעתי שבזמן שראו אבותינו את האש הגדולה נפלה עליהם 
אימת מות כי JD‏ אמרו ועתה mips mad‏ כי תאכלנו האש הגדולה קל 
וחומ' אם יראה אדם מלאך ממש ובידו חרב אש נוגעת בו אין תימה 
אם תצא רוחו מהר+ כי דוד בעת שראה את המלאך אע'פי שלא היה 
המלאך pony‏ להכותו ‘nD‏ כי נבעת מפני חרב מלאך י"י ונהיה רועש 
ורועד עד יום מותו ככ' ויכסוהו בבגדים ולא יחם לו קל וחומ' אם 
pom‏ המלאך להכות את החולה או הבריא שתצא נשמתו (np‏ 
ואם ישאל שואל ולמה Ps‏ אנו רואין את הנפש בעת יציאתה מן הגוף. 
נשיבהו ונאמר לו מפני דקותה ורקותה שהיא דומה לאויר בדקיתו 
וברקיתו ובנהירתו כגון שאין אנו יכולין לראות את הרקיעים העליונים 
מפני נקיותם וטהרתם ונהרתם. ‏ וכשאני ממשל ראייה לרקיעים ועושה 
להם משל ואומר כי זה הדבר דומה לנותן עשרה פנסים של זכוכית 
זה לתוך זה ונותן לתוך pap‏ העשירי הפנימי שבהם נר דולק:. לפכך 
הרואה את הנר דולק מרחוק מדמה שהוא רואה אותו דולק מתוך פנס 
אחד בעבור שקרני אור האש בוקעים והולכים ונראים עד סופם של 
פנסים. | ועוד ox‏ ישאל שואל וכיון שתצא הנפש מן הגוף מה יהיה 
טבה והיכן תהיה ואנה תלך,. | נשיבהו תהיה שמורה אצל בוראה 
עד ny‏ בא yor‏ של יום הגמול והשכר. | וכן א' ונוצר נפשך NIT‏ 
ידעי ותהיינה הברורות MoM‏ שמורות ונצורות בגבהו של poy‏ 
והחייבות הקודרות יהיו שמורות Sawa‏ ובמדרגה התחתונה כמו שא' 
והמשכילים יזהירו כזהר הרקיע ועוד א' העולה היא «mynd‏ והיתה 
נפש אדני צרורה בצרור החיים. = וכמו שאמרו רבותינו נשמתן "של 
צדיקים גנוזות תחת כסא הכבוד ושל רשעים משוטטות בעולם: וזהו 
ההפרש שביניהם: אבל בתחלת יציאת mows‏ מן הגוף תהיה זמן אחד 
מטולטלת בלא שקט עד עת כלות הגוף ויתליע הגולם ויפרדו נתחיו 
ומתמרמרת ומתאנחת מחמת ידיעתה בכלות גופה כאדם שיודע שארמונו 
יפה נהרס ונחרב ועלה בו קמשונים וחרולים ותהיה זו האנחה והמרירה 
ביתר וחסר לכל נפש ונפש כפי הראוי > ובעבור זה הדבר MOS‏ 
רבותינו קשה רמה למת כמחט בבשר החי והסמיכו על זה שנ' אך. 
בשרו poy‏ יכאב ונפשו עליו תאבל. = וזה הוא שידעתי מפתרון דין 
man‏ הקבר. 

Ty LIV.‏ אומר שיעור היות הנשמה והגוף נפרדים זה מזה עד 


nc ב‎ 


על דבריהם מארבעה אופנים וארבעה קנציםי psp‏ הראשון מחלוף 
הפתוך ושבוש הטבעים והפוך נוהג העולם. | והשני ממדע השכל 
והבינה* והשלישי מקנצי התורה וראיות המקרא: והרביעי מדברי הקבלה. 
הראשון. | קצת מהמכחישים אמרו אי AWS‏ שיחיה האדם אחרי מותו 
בכח פתוכו ויכולת טבעו אחר שנפרדו פתוכיו ונתפרקו טבעיו ואיך 
יחזרו כמו שהיוי והדברים הללו הם דברי הכופרים ועובדי שתי רשויות 
כיון שנתברר לנו שהק' NID‏ יש מאין ועשה את אינו ישנו והפך 
המטה לנחש והמים לדם והעמיד השמש מנידתו כבר הוא יכול להחיות 
המתים ולהשיבם לקדמתם אבל הכופר בתחית המתים הוא כופר בכל 
אלו הדברים אשר הזכרנו. = והחכמים יודעים כי אינו נלאה לעשות 
יש מאין ויצירת ממש מן ys‏ ועוד שהחיה בן השונמית ובן הצרפית. 

ועוד חקרתי בוה הדבר ודקדקתי בו שמא אולי יוכל הכופר לטעון 
ואע"פי שאנו מודים כי היוצר כל יכול כבר אי אפשר שנאמר כי יכלתו 
ואיילותו ‏ עושים מעשים מכוערין שאינן OMS‏ בשער החכמה כמו 
החזרת אתמול כדי שיהיה הוא היום הזה או כדי שישים החמש היתר 
מעשרה באין חסרון ויתרון מפני שאלו דברים בטלים במדע השכל כך 
אין ראוי שנעיד עליו שהוא מחיה מתים מפני שאין הדבר כשר בשער 
החכמה בשביל שכבר נתפרדו איבריו ונתפרקו פתוכיו ונתערבו הטבעים 
שלו בארבע המינים שבעולם: הלח יתערב. בלחות: warm‏ ביבשות: 
והחום יתחבר בחמימות: והקר ימסך בקרירות: ויתערבו אלה הפתוכים 
הפרטים עם הפתוכים הכללים שבעולם: ואחרכך יתחבר גושם שיני מן 
העיקרים והפתוכים המתפרדים והמתפרקים ההם ואחרכך פעם שנייה 
התפרדו והתפרקו וחזרו למלונם הראשון. = ובפעם השלישי יתחבר גוף 
wow‏ מן החלקים pon‏ מהם גולם אחר ואחרכך יתפרדו ויתפרקו 
וישיבו לכמות שהיו נפרדים נמזגים למיניהם: וכן ברביעית ובחמשית: 
וכיון| שוזה הדבר כך הוא אי אפשר TTY‏ הגושם הראשון כקדמתו לא 
בעירוב ולא במיזוג ולא בחבור* yD Os)‏ בטלה תחית המתים: וכיון 
שתקרתי טענותיהם מצאתים בטלים: שאלמלא שכיון שנתפרד הגושם 
ונתערבו פיתוכיו בפתוכים אחרים ראוי שיתחבר מן החלקים ההם גושם 
שיני היה זה הדבר ראוי בזמן שאין פיתוכים אחרים PIN‏ מן הפתוכים 
והחלקים ההם ובזמן שאין מצוי כמוהו חלקים וטבעים אחרים בעת 
ההיא נתחייבנו כי חלקי פתוכי הגוף השני OF‏ פתוכי AN‏ הראשון בלי 
ספק: אבל כיון שנתברר לנו כי שיעור קצב חלק קטן מן ממש חד 
pt‏ וקטן מקצת מיני העולם ומזעירי עיקרים וחלקיו יתר ועודף וגדול 
מכל mewn‏ והגולמים שיש בעולם התחתון כמו שבחנו המשכילים 
שמדדו את מיני העולם וממשיו ומצאו שיעור קצת האויר הקרוב אל 
oy own‏ שיעור חלק מקצת חלקי השמים הסמוך לאויר שיעורם 
כשיעור כלל כל הארץ עפרה והרריה וכל מה שעליה אלף ותשעה 


דבר ולא חייבה כבר אין ראוי לפרוע ממנה ואם כן בטלו הגמולות 
והפורענות, = ואם יאמרו שהצור העמים Moy‏ חק ומצוה והנפש עד 
כאן לא אשמה ולא צדקה כבר האמינו והודו שהק' גומל ופורע על 
מעשה שעתיד להיות. וקצת אמרו שמאמר נפשי ישובב מלמד 
שהנפש יוצאה מגוף INS‏ ונכנסת לחברו: וזה ידוע בשפת קדש שהוא 
כמו ותשב רוחו ויחי: כי כבר לא יצאה נשמתו של שמשון: וכן 
awn‏ רוחו אליו: ונפש אדוניו ישיב: משיבת נפש: כל זה מחבור 
רב' סעדיה. 

LV.‏ ולפי שהגיע הענין לדבר על הנפש עד כה אגלה אזן מקצת 
העם אשר העתקתי מספר אחד ללשונינו להודיע לבני האדם אשר לא 
שמעו עד כה. ידוע בלב המשכילים כי נשמת רוח חיים של אדם 
AD‏ רגלו עד קדקדו מקצה אל קצה עד צפרני ידיו ורגליו ומזה נבין 
האמת כי אם יגע באדם כלום בגופו בלא ראות עיניו כמו חיה או 
רמש או שרץ או עוף או אדם או בהמה או ברזל או קוץ או אש או 
מים קרים או מים חמים בין בגופו בין בראשו בין מבית בין מחוץ בין 
בעור בשרו בין בקצות ידיו ורגליו מיד מבין הגוף כל ימי חייו ומכיר 
אותו הדבר הנונע בו על אשר מלא גופו מרוח החיים. = ואחרי Imp‏ 
אינו מבין מאומה לא טוב ולא רע. yn‏ כי חושים הגשמיים on‏ 
חמש ולכל חוש מהם כח להשיג מוחשו עד גבולו ולא ישיג זולתו רק 
חוש המוכן לו כי לא ישיג הננון בחוש ראותו לפי שהוא מין השמעי 
ולא המראה בחוש השמע. ולא הטעם בחוש המישוש וכן להפך: וכאשר 
יש לגוף חמש חושים מכח הנפש יש לנפש חמש חושים מכח השכל 
הנקראים חושים הנפשיים והמה הזכרון. והמחשבה. והרעיון: והזמם: 
וההכרה שכלם yuo‏ עד ענין אחד והוא השכל הנותן ond‏ כת 
להשיג הענינים ולכל win‏ מהם כח להשיג מוחשו ולא anda‏ 
ואתה בן אדם JY‏ שתדע בוראך ותכירהו מעניין החושים הגשמיים 
והנפשיים. 

.1 בינותי אני ספר תחית המתים שחבר הגאון. | התחיל ואו" 
עיינתי ומצאתי והנה המון עם אלקינו מאמינים כי היוצר עתיד להחיות 
מתים בימי הגאֶלה ובזמן הישועה וכבר הודעתי רוב שבח בני האדם וכי 
בשבילו נברא העולם כדי שישמור תורתו למען שיקבל שכרה לעולם הבא 
ואומרים כי תחית המתים אינה קשה ופליאה יותר mwyp‏ יש מאין 
ובריאת מצוי מנעדר וכן הודיענו צורנו שהוא מחיה מתים בימי הגאלה 
בעולם הזה והעמיד על אמתת זה הדבר אותות ונפלאות והרבה ראיות 
מקניצים על זה yo‏ המקרא ומחזקים הדבר מדברי הקבלה. | ואני 
כאשר למדתי מעט מן החכמה וקצת מן התבונה כבר ראוי עלי שאכליל 
ואחבר מה שידעתי ואשימהו לעם יי o>‏ וקנץ וראיה במדע קבוע 
ושכל מפורש, ‏ ועיינתי בדברי האו' אין תחיהי ואתנה את פני להשיב 
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.1 וכששקלתי דרך הישר ונשברו דברי המכחישים חזרתי 
לדברי צורנו והחזקתי בם לפרשם כהוגןי והוא מה שא' הק' על ידי 
יחזקאל הנה אומרים WI‏ עצ' אב' תקותינו: לכן הנבא וא' אליהם הנה 
אנכי פו' את קברותיכם. = וכשהחיל וא' הנה אומרים ידענו שהק' יודע 
מה שישר' עתידין להרהר כיצד יחיו העצמות אחר שיבשו ואיך יורטבו 
הפתוכים וילחלחו הטבעים ואיך אפשר שיתחבר בינם ובין הנפש מאחר 
שנפרדוי וכיון שא' והעליתי אתכם מקברות' ידענו APD‏ הועד וזאת 
הבשורה תהיה לבני ישר' a>‏ וגם בארץ ישר' תהיה התחיה ובעולם 
הזה תהיה ולא בעולם הבא כאשר אמר והבאתי pons‏ אל nots‏ ישר'. 

ולא עוד אלא כיון שיחיו המתים ויקיצו יהיו מכירין איש את עצמו 
ואיש את נפשו וידע כל אחד ואחד מהם כי הוא איש פלוני שמת 
והוא אשר החיה י"י אותוי ויהיה יודע מיתת עצמו ותחייתו ביום עמדו 
כאשר אמר וידעתם כי אני י"י בפתחי את קברותי, = וכן הודיע 
אותנו כי התחיה תהיה בימי הישועה ויחיו המתים ההם ימים אשר אין 
למו הפסקי ככ' והנחתי אתכם על אדמתכםי וגם כזאת התנבא ישעיה 
וא' יחיו ASN “pnp‏ הנבואה מסייעת נבואת יחזקאל ודומה לה: יחיו 
“PN‏ כנגד בפתחי את קברותיכם: נבלתי יקומון: כנגד והעליתי אתכםי 
הקיצו ורננוי כנגד וידעתם כי אני י"י. = וכן ידוע כי כל הניעור משנתו 
ידבר ויספר כל מה שראה בחלומוי וידע ויבין כי הוא אשר שכב NIT‏ 
אשר הקיץ משנתוי כי טל אורות+ כנגד יבשו עצמותינוי מפני שהוא 
עתיד שילחלח אותם וירטיבם וכשא' אורות בלש' רבים ולא א' אור 
בלשון יחיד ידענו שבשביל הנפש IN NIT‏ מפני שהוא אור אחד ויש 
לה יכולות הרבה כללם י"ז, = וזה פירושםי ג' יכולות של מוחי ב' בלבי 
ג' של נשמה: ד' של גוףי וה' חושותי לכן א' אורות בלשון רבים ללמד 
Sy‏ יכולות הנפש ורוב מעשיהי | ועוד התנבא דניאל וא' ורבים מישני 
אדמת עפר יקיצו, | וקצר דבריו בדברי התחיה Sawa‏ שהק' ovo‏ את 
ענינם על ידי ישעיה ויחזקאלי ופת' ורביםי הם הנסגלים והנבחרים ולא 
לכל הרבים ההדיוטים כמו ורבים מעמי PANT‏ מתיהדיםי והם מעטים 
היקרים מעמי הארץ והם ישר' שהם רבים מתוך רבים גוי מתוך גויי 
ולפכך יהיה זה הועד לישר' לבדם: וכיון שא' אלה לחיי עולם לא 
התכון לחלק את העומדים בימי הנאולה כדי שיהיה קצת מהם בגן עדן 
וקצת מהם בגהינםי אבל חפץ להודיענו כי העומדים יחיו חיי עולם 
ואשר לא יקיצו יהיו לדראון עולם. 

LEX.‏ עוד בינותי בתורת י"י ועיינתי בשירה אשר שם י"י לעד על 
ישר' ‘sw‏ למען תהיה לי השירה הזאת לעד ומצאתי כת' זכר תחית 
המתים שהתחיה תהיה בימי הגאלה וכן won‏ אותה הנביא. 
בראשונה הודיע טובו של הק' וחסדו אשר עשה לישר' עמו כמו שאוי 
הלא הוא pp Pax‏ עד en yn ay on‏ ובאחרונה פרסם 
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ושמונים פעמים. | לכן אפשר מזה הדבר כדי שיתחבר הגושם השני 
מן מינים אחרים פשוטים שלא נתחבר הראשון מהם וכן השלישי 
כמותם. | וכאשר יתפרדו ויתפרקו פתוכיהם יוצברו ויוצפנו במלוניהם 
עד אשר יגיע זמן חדשותם. ותחייתם ויחזרו לתמותם כקדמתם לפי כי 
הברואים שנבראו בכלל חמשת אלפי שנה יהיה שיעור כללם חסר 
ויתר חמשים דור. וכשחקרתי ובינותי באלו הדברים נתישבה דעתי 
ונתחזקה אמונתי ושבחתי היוצר ברוך הוא שלו הכח והיכולת על 
כל מפעל. 

.11 ועוד חקרתי במדע השכל ועיינתי ny‏ בעניני המקרא למען 
שאמצא wn‏ מה שיבטל התחיה בזה העולם: וכשעיינתי מצאתי דברים 
קלים במקרא וקצת מהמכחישים שמו אותם ראיה על ביטול התחיה 
וכתבתים להסיר הספק מלב הישרים, ‏ ואלו הן. | ויזכר כי בשר המה 
רוח הולך ולא saw‏ אנוש כחציר ימיו כי רוח עברה בו ואיננוי כלה 
yay‏ וילך yo‏ יורד שאול ולא יעלהי לא ישוב עוד לביתו: אם ימות גבר 
היחיה: ואיש שכב ולא pp‏ וכשהבינותים לא מצאתי כתוב כי 
אלקינו א' אין אני מחיה המתים אלא כלל עניניהם נאמרים על חלישות 
האדם ותשישות כחו שאינו יכול להעמיד עצמו מקברו אחר מותו וגם 
אינו יכול להחיות את נפשו אחר פטירתוי אבל מקצת פסוקים הם 
דברי כבושים ותחנונים שבני אדם אומרים לפני י"י עד שיתעשת י"י 
ויחון את way‏ הנלאים והנחלשים אשר ps‏ למו יכולת וכח. | וקצת 
מהן דברי הבורא שיודיע בריותיו חלישותם וענינם למען שיכנעו ויאמינו 
בוי וכללו של דבר כל yor‏ שנדע כי האדם נלאה וחלש מלהחיות 
wes‏ בחפץ עצמו בעת ההיא יגדל כח י"י ביותר בעינינו ויראה שבחוי 
מכאן ידענו כי אלו הפסוקים על חלישות האדם אמורים ולא על 
msdn‏ היוצרי ולא עוד אלא שכל זמן שהרבו המשכילים זכר 
תשישות DISA nD‏ יתוסף שבח הק' וגודלו. | ועוד ראיתי מה שכת' 
כי מי אשר יחבר אל כל החייםי כי החיים יודעים שימותוי גם אהבתם 
«IN‏ חשבתי בלבי שמא אלו הטוענים מהרהרים כי הפסוקים הללו 
מונעין את התחיהי וראיתי מה ‘now‏ למעלה וידעתי כי כל הענינים 
האלו אינם דברי נבואה ולא דברי החכם אלא דברי האוילים והרהורם 
הרעי והחכם NIT‏ מבארם כמו שא' תחלה נם לב בני אדם מלא רע 
I‏ עד ואחריו אל המתיםי וכיון שפרסם אולתם המתהרהר בלבם חזר 
וא' ואחריו: לכל מי אשר יחברי וכדומה לזה הדבר דברה התורה דברי 
פרעה כמו שא' הוא בפיו ויאמר פרעה מי י"י אשר אשמע בקולוי וגם 
כזאת הניד הנביא דברי האויליםי וכיון אשר כנה מעשיהם בשם רע 
והוללות לכן אין ראוי שנחוש בהם ולא יכשר שיהו OM‏ וראויים 
לשכון בבית י"י כאשר א' כי לא אל חפץ רשע אתהי לא יתיצבו 
הוללים wn‏ 


ל 


py‏ פתוכי העולם ופתוכִי העולם מתערבין בפתוכי גלמים אחריםי וכיצד 
יחבר הגושם ההוא בפתוכיו הראשוניםי נשיב ונאמר גבורת אלקינו 
ויכלתו הם שומרים כל פתוכי הגוף עד עת בא פקדתם מפני שאין 
אלקינו צריך לבראת מפתוכי הגלמים הנפרדים גלמים אחרים חדשים 
מפני שיש לו עולם ומלואו. = וזה הדבר דומה לאדם שיש לו כלי כסף 
מאלף ADD‏ ואין לו pin‏ מהם לפי yor dow‏ שהם נשברים צורפם 
ומכוננם כמו שיהיו בלי תוספת ובלי גרעון מפני שאין לו כלים אחרים 
שיכונן ממנו כלים חדשיםי אבל מי שיש לו כספים אחרים חוץ מן 
הכלים ההם כל זמן שנשברו הכלים sin‏ עושה ומתקן כלים אחרים 
מכספים אחרים ועוזב את הנשבר מונתי ‏ וכן הק' כיון שיש לו עולם 
ומלואו לפכך כל זמן Maw‏ אחד מבני DIS‏ הוא MID‏ פיתוכיו כמות 
שהן ובורא גולם Ins‏ מממשים ופתוכים אחרים. | ואם ישאל שואל 
ויאמר אם יאכל אריה את אדם ואחרכך יטבע האריה בתוך הים ויאכלו 
אותו הדגים ואחרכך נצודו OTT‏ ואכל אותו אדם INS‏ ואחרכך נשרף 
האדם ההוא ונעשה אפר דק מהיכן. מחיה היוצר את האדם הנאכל 
מן האריה או מן הדגים או מן האדם שאכל את הדגים או מן האש 
השורפת או מן NT‏ וכן אני חושב שמא אלו הדברים מעוותים 
את לבות הברורים ומשבשים דעתםי על כן הקדמתי תשובת זו השאלה 
pay‏ כלול. | ואומר ראוי עלינו שנדע paw‏ בעולם גולם מאבד גולם 
ולא גושם מאפיס גושם ואין כח בממש להעביר we‏ ולא Ty‏ אלא 
שהאש שהיא שורפת את הגלמים כבר PX‏ בו כח להאפיס את הגולם 
הנשרף on‏ לא לעשותו נעדר מן העולם אבל היא מפרדת pa‏ נתחי 
הגולם ואיבריו לבד. | ובזמן שהיא מפרדת בין איברי הגולם בזמן ההוא 
יותערבב כל חלק pom‏ במינו הדומה לו עד אשר ימוג החום mom‏ 
והקור שבגולם בשלשת עיקרי העולם וישאר החלק היבש לעפר אפר 
מונחי ולפכך אין האש יכולה לכלות ow‏ ממש בעולם PS oN‏ בה כח 
לעשות גושם אחר נעדר. | ולא TY‏ אלא שאי אפשר שיהיה ממש 
יכול לכלות את חבירו ואין ראוי שיהיה כח בשום גושם שבעולם כדי 
להעדיר גושם אחר מפני שזו היא גבורת אלקינו ויכלתו שהיא מעדרת 
את כל הממשים ומכלה אותם והיא המתחדשת יש מאין ואין כל בריה 
יכולה לעשות כזאת: וכיון my‏ הדבר אמת ודאי בלי ppp‏ כל mn‏ 
שאכלה את האדם כבר אינה יכולה לכלות את האדם ולא לסלקו yo‏ 
העולם אבל היא מפרידה בין איבריו ופתוכיו. 

1 ועוד אבאר ואומר הדבר אשר הצריך את OMT‏ למאכל 
ולטעם הוא שהאויר מושך מגופם בכל יום ויום ג' חלקים החמימות 
והלחות והקרירות כי האויר שואב ומושך את לחותם וקרירותם וחמימותם 
לכך הם צריכים למטעמים. | וראיה לדבר אלו הנחנו ככר אחד בתוך 
הבית ימים רבים כבר מצאנו אותו יבש כי האויר מושך ממנו ג' פתוכים 
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עונותם שנ' וישמן ישרון ויבעט: עד מכעם בג' ובנותיו: ובשלישית זכר 
הנקמות והפורעניות הבאות עליהם לעתיד שנ' אראה מה אחריתםי 
וברביעית פייסם בתוכחות בזמן שגבר שעבודם וענים שנ' לולי כעס 
אויב אגור, ובחמישית הזכיר זמן inden‏ על ow wy‏ כי ידין ws‏ 
wy‏ עד יהי עליכם סתרה. | ובששית ows‏ בנחמת הגאולה ובשמחת 
הישועה שנ' ראו עתה כי אני אני הוא. | ופירוש זה הפסוק על די 
אופניםי כנגד ד' כתות הכופרים והמכחישיםי כת הראשונה הם הכופרים 
בעיקר האומרים לא הואי על כן א' אני אני הואי וכת שנית WS‏ 
wh‏ ביחודו ושתפו wy‏ אל אחר והם השוניםי השיב PR OMS‏ אלקים 
עמדי, = והשלישית on‏ אשר כזבו בזמן הגאלה והתחיה: השיב אותם 
וא' אני אמית ואחיהי ובעבור שהם מהרהרים שהוא ממית דור ומקים 
דור בלי תכלית Jor‏ וחקר: לכך א' מחצתי ואני ארפא: להודיע שכשם 
שהוא מרפא את החולה מחוליו כך הוא מחיה את המת ההוא ומעמידו 
מעפרוי והכת הרביעית on‏ המשקרים בעולם הבא ומכזבים ביום הדיןי 
השיב אותם וא' ואין מידי מצילי ואחרכך רצף וסדר וערך מה שיהיה 
בימי הפדותי וא' ON‏ שנותי ברק חרביי אשכירי הרנינוי וכללם ma‏ 
העולם יהיו, ובדברי קבלה מפורש בכמה שמועות ופרקים בלי סך 
ושיעור על אמתת התחיה שהיא בימי המשיח: ואזכיר קצת. | א' Mon‏ 
הנה אנכי שלח לכם את אליה הנ'. ועוד א' והקימוגו yoy‏ שבעה 
רועים ושמנה נסיכי אדםי שאלו רבותינו מאן אינון שבעה רועיםי אמרו 
כך למדנו מן הנביאים דוד באמצע: אדם שת ומשותלח מימינוי אברהם 
יעקב ומשה משמאלו. | והנסיכיםי הן ישי ושאול: שמואל ועמוס צפניה 
וחזקיה אליה ומשיח. מכאן ידענו כי התחיה בימי הגאלה תהיהי 
ועוד אמרו כל שימות בשבע שנים של גוג שוב לא יחיה בתחית 
המתיםי מפני my‏ הדבר בקבלתם דומה לזמון הסעודה: וכן פירושו 
מי שומן בסעודה הוא אוכל ומי שלא יזמן בסעודה לא יסב בהי כן 
pay‏ שנים של גוג on‏ ימי זמן הגאלה לפכך מי שמת באלו השנים 
שוב לא יחיה בימי הפורקן אבל mm‏ בעולם הבאי: וכן שנו יונק המת 
בשבע שני גוג לא חאיי לימות המשיח, = וסימניך דאכיל פרגמטותא 
אכיל משתותא: ועוד אמרו הכופר בתחית המתים אע"פי שיש בידו 
מעשים טובים לא יחיה בימות המשיח מפני שכל הכופר בדבר לא 
יהנה ממנוי ראיה לדבר ממעשה השליש שהיה בימי יהורם שכפר 
בנבואת אלישע ונגזר עליו שלא yo mam‏ השבע ההוא: וכן שנינו הוא 
כפר בתחית המת' ולפכך לא יהיה לו חלק בתח' המתים כל מדותיו 
של הק' מדה כנגד מדה aw‏ ויען השלישי ועוד שנ' בקבלה כי המתים 
יעמדו בתכריכיהם ולבושיהם: וכן שנינו עתידין צדיקים לעמוד בלבושיהםי 
והדעת שופטת כי חדוש לבושיהם IS‏ קשה מחדוש גופיהם. 

LX,‏ ואם יהרהר מהרהר ויאמר כיון שמת אדם כבר נתערבו פתוכיו 
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שוהיה משפטם כמשפט הגוים אבל ראוי שיהיה לישר' מדרגה יתירה 
ממדרגות. הגוים וראוי שיוסיף ond‏ צורם שכר אחר תחת שעבודםי 
ואפשר שיהיה השכר הזה בעולם הזה קודם מביאת העולם הבא והיא 
תחייתם בימות המשיח. | ולא ny‏ אלא שהחכמה מחייבת זה הדבר 
Nays‏ שהוא מדרך הצדק מפני שהשכל מחייב כל נגוע myn)‏ ומשועבד 
גמול ונעימה תחת עצובו ועינויוי וכן כת' בחנתנו אלקיםי לפכך ראוי 
שיגמלנו טוב וחסד תחת ענינו ושעבודנוי | שאלה השנית: המתים 
אשר יחיו בימי הישועה היש להם מיתה אחרת אם לאוי נשיב ונאמר 
אחר תחיתם שוב לא ימותו אבל בעת ביאת יום הדין יובלו לנעימות 
העולטי וכן ww‏ חכמים מתים שעתיד הק' להחיות שוב אינם ond‏ 
וכיון שחפשנו הכת' מצאנו אותו מקיים זה הוועד(!) מפגי שהוא או' כי 
השמים והארץ נובלים ונמלחים והישועה לא תמוש ולא תבלה ככת' 
שאו שמים עיניכם וראו וגו'. ואנו יודעים כי אין התשועה ממש 
כאחד מן הממשים כדי שתהיה עומדת בפני עצמהי אבל xin‏ מבקש 
לומר אנשי הישועה הרואים את ישועת י"י, | שאלה השלישית: כיון 
שיחיה י"י את עמו ישר' איך Son‏ אותם הארץ: נשיב ונאמר כיון 
שחשבנו מצאנו מיום שעמדו ישר' ויצאו לעולם ועד זמן הגאלה ג' אלפים 
שנה ומאתים שנה' Jo «omy‏ כללם py ows‏ אנשים שלשים ושנים 
דור מאה ועשרים רבוא זכרים py‏ נקבותי הלכך ON‏ אמרנו כי כלם 
צדיקים ובעלי תשובה וכלם עומדים בימות המשיח כבר אינם אוחזים 
מן הארץ יתר ממאה וחמשה חלקיםי בכן יהיה מושבם בארץ חלק 
אחד ממאה וחמשים מכלל. הארץ מפני שכל מספרם לכל דור ודור 
ק"כ רבוא יהיה כללם ג' אלפים רבוא וח' מאות ומ' רבואי בכן יהיה 
מושבם הגבול מאתים פרסה JIN‏ ומאתים רחב כל פרסה ד' מליםי 
וכל מיל אלפים אמהי וכל אמה בזו האמה שתי אמות ומחצה wow)‏ 
לפכך יהיה pon‏ כל אחד ואחד מהם למלונו ולמושבו ושדחו ומקום 
בהמתו ק"פ וח' אמותי כבר אין הדבר נפלא על קצת התלמידים: 

שאלה רביעית. = כשיקיצו יכירו זה את זה אם לאוי נשיב ונאמר 
כי הם יכירו זה את זה. | וראיה לדבר כי הרועים והנביאים והנסיכים 
יהיו ידועים ונכרים מפני py Sow‏ י"י יהיו יודעים את הרועים ואת 
הנסיכים ויכירו שהוא פל' בן פלוני. = וכן מפורש על ידי יחוקאל בענין 
ואלה שמות השבטים שיהיו מכירים איש את רעהו ואיש את קרובוי 
ולא TY‏ אלא שהגרים המתיהדים יהיו מתיחסים לשבטו אשר הוא גר 
בתוכו כדכת' והיה בשבט אשר גר הגר ANS‏ 

1 ששאלה החמשית. מי שמת sim‏ בעל מום איך. יהיה 





1 אם-הנאון ז"ל קורא יום עמוד ישראל ויציאתם לעולם כשנולד יוסף שטנו של wy‏ 
ונקראת האומה על ww‏ נתכוונו דבריו לדברי ספר הזוהר שבפירו' אמר שהתחייה TAN‏ 
בשנת חמשת אלפי' וארבע מאות ושמונה ליצירה דוק ותשכח, 
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ונשאר הפתוך הדומה לעפר יבש לפי זאת הוצרכו גופי בני האדם 
למטעמים תמיד כדי שיחזקו את עצמם ויאמצו את גופם למען שלא 
יכלו ויאבדו משאיבת האויר ומשיכתו את פתוכי גלמםי מפני שאלו לא 
ND‏ האויר בגלמים פתוכים אחרים נעשים מן המטעמים כבר היה 
האויר מושך ושואב את פתוכי הגלמים וטבעי הגוף אם כן כבר אבד 
וכלה מן העולם. | ואומר שנית ידוע ומבואר שאלו אכל אדם תפוח 
אחד כבר אין האויר מושך מגופו אלא ג' חלקים החם והלח והקר וישאר 
בגופו של אדם החלק הרביעי won‏ הדומה לעפר והוא אשר יפלוט 
האדם אותו apie‏ וכיון שלא קבל היוצר לתפוח להחזירו לכמות maw‏ 
לפכך כיון שנאכל כבר נתערבו חלקי פתוכיו עם פתוכי העצמים ונמזג 
כל אחר ואחד בחבירו אבל האדם לא כן מפני שהיוצר ברוך הוא קבל 
לו שהוא מחזירו לכמות שהיה ולפכך הוא שומר חלקי פתוכו באוצרו 
ומונחים ow‏ בלי sayy‏ ומיזוג פתוכים אחרים אבל יהיו נפרדים 
ונבדרים עד בא ny‏ חבורםי ולא עוד אלא שהחלק הרביעי הנקבר 
הדומה לעפר אע"פי שאנחנו רואים אותו כאלו הוא מתערב בעפר 
הארץ ואין אנו רואין אותו נפרד כבר יוצר הכל מפרישו ומניחו מפורד 
עד AY‏ בא קצו כי לא יפלא ממנו כל דבר: הלכך נתברר לנו מוה 
הקנץ כי האדם הנאכל מן האריה כבר אין פתוכיו נעדרים ולא 
נאפסים מן העולם אך שמורים ונצורים כמו שהם או בים או במדבר 
עד ny‏ בא קצם ובזמן ההוא יחברם י"י ואין זה הדבר נפלא ממעשי 
י"י מפני שהוא בראם יש מאין וקל וחומר שהוא יכול להחזירם ולהשיבם 
לקדמתם. 
.זוז ובענין הזה כלל הגאון עשר שאלות ואכתבם בקוצר. 

הראשונה מי ומי העומדים בתחיה. | נשיב ונאמר העומדים וחיים הם 
oy‏ י"י כלם צדיקים ובעלי תשובה וראיה לדבר דברי הנביא והעליתי 
אתכם מקברותיכם עמיי הלכך כל הנקרא עמי כבר הוא בכלל העומדיםי 
ומצאנו צדיקים נקראו עמי ככ' ולאמר לציון עמי אתהי אבל החוטאים 
ואינם שבים אינם נקראים עמי ככת' כי אתם לא עמיי וגם בעלי 
תשובה נקראו עמי ככת' (ו)אמרתי ללא עמי עמי AMS‏ וכן שנו MII‏ 
בוה שחלקו את החטאים ואמרו ארבעה חלוקי כפרה הן עובר אדם 
על מצות עשה או על מצות לא תעשה ועל כריתות mine‏ ב"ד ומי 
שנתחלל בו שם יכול שלא כפרה לו מיתתו ת"ל הנה אני פותח את 
קברותיכם py‏ למדנו רבותינו שכל מי שעושה תשובה ואפי' הוא 
כופר כבר עומד בתחיה. ‏ ועוד אמרו חכמ' כי המתים מישר' אינם [מתים] 
אלא מתוך תשובה ומעט מהם ימותו בלא תשובה. | ונאמר עוד דבר 
שהוא בכללי כל החכמים והמאמינים מודים ומעידים כי הק' מחיה כל 
מתים בעולם הבא למען שישלם כל Ins‏ ואחד כפי AN‏ וידוע 
ומבואר כי כל עדת ישר' משועבדים ונצערים מכל באי עולם ואי אפשר 
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ושונאים הדופי ולכן בחר בהם מפני שידע שלא יחטאו לפניו לעולם 
וכענין שנ' ועמך כלם צדיקים. שאלה תשיעית. היש להם שכר 
טוב בעמלם אם לא. | נשיב ונאמר כי יש גמול טוב על כל עבודה 
ועבודה כי אי אפשר שתהיה עבודה שאין לה שכר. 

TS תהיה הגאולה בימיהם‎ ws שאלה עשיריתי | הדור‎ LXTV. 
טבם: וכן הנולדים בימי הישועה ימותו פעם שנית אם לאי‎ AM 
נשיב ונאמרי | זה הדבר אינו כתוב בתורה ולא רשום בקבלה. וכיון‎ 
שנצטרכו החכמים כדי לפלפל ולבאר זה הענין מדרך השכל נחלקו בו‎ 
על ג' אופנים. קצת מהם אמרו לא ימותו אלא יובילם י"י לעולם‎ 
הגמול כאשר יוביל את המתים אשר חיו והקיצו וסמכו על זה המקרא‎ 
ובלע המות לנצחי וקצת מהם אמרו יחיו ימים מעטים ואחרכך ימותו‎ 
ואחר כך יחיו בימי הישועה כדי שישוו לקדמונים שמתו וחיו. = וקצת‎ 
מהם אמרו יחיו שנים רבות וימותו. = ובסוף הישועה יקיצו ויכנסו לחיי‎ 
עד | וזה הטעם השלישי אמת ונכון וטוב מן השנים. | כי החיים‎ 
Ty שנה ות"ר מאות‎ MND יראו את הנאלה וישמחו ויחיו שנים ת"ק‎ 
וימותו. | ואחרכך יקיצו בסוף הישועה כדי שיכנסו לחיי עד. | מפני‎ 
שהק' בשר את המתים בגלות שהוא מחיה אותם למען שיראו את‎ 
ww הישועה וישמחו אבל החיים אשר תהיה הישועה בימיהם כיון‎ 
אותה כבר אין פנים להיותם חיים עד העולם אבל ראוי שימותו כדרך‎ 
כל הארץ ואחרכך יחיו. = וראיה על אריכות ימי חייהם בימי הישועה‎ 
מה שא' כימי העץ ימי עמי כי יהיו ימיהם דומים לימי אילנותי עד‎ 
אשר יהיה מי שמת והוא בן ק' שנה כמי שמת עכשיו והוא בן מ' שנה‎ 
מפני שימיהם יהיו ת"ק וכן כת' כי הנער בן מאה שנה ימות. | ומי‎ 
שהעיז פניו וחטא על בני אדם והוא בן ק' שנה יקלל וינזף בגערה‎ 
מאה שנה יקלל. | וזה‎ JD כדרך שמקללין את הנער קטן שנ' והחוטא‎ 
xa חוטא לאלקיו‎ Sow החוטא הנזכר אינו חוטא על אלקיו מפני‎ 
אפילו הוא בן ק' שנה או בן כ' שנה משפטו אחד. אבל זה החוטא‎ 
הוא חוטא על בני אדם ומנהג בני אדם כך הוא שהם נושאים את‎ 
פני הזקן ועוברין על פשעיו מה שאינם עושין כזאת עם הבחור. = ובימי‎ 
ומי שהוא בן‎ JOP הישועה מי שהוא בן ק' שנה דומה בעיניהם לנער‎ 
יחטא איש והוא בן קי‎ ON ת"ק ות"ר שנה הוא בעיניהם זקן. לפכך‎ 
שנה יקלוהו וינהגו בו קלות ראש ויקללוהו ויהיה דומה לנער שנוזפים‎ 
אותו בנערה ולא ישאו פניו כפני הזקן. | א' הגאון החוקתי באלה‎ 
למען. שיוהרו‎ vs הדברים והאמנתי באמתתם וחברתים ושמתים לעם‎ 
על בשורתם וחייבין אנחנו שנאמין בתחית המתים‎ ines" באמונתם‎ 
הנביאים‎ Sow כאשר האמגנו באותות הנביאים הקדמונים. = ובשביל‎ 
בימי התחיה ונשמחה בהם והיום אנו מתאוים‎ IM להקבץ‎ ony 
לראות אחד מהם. וגם יראה כל אחד ואחד ממנו איש את אחיו ואת‎ 
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טב[ע]ו בימי הגאלה הירפא אם לא: נשיב ונאמר כי המתים בימי הישועה 
יעמדו במומן ואחרכך ירפאו כדי שידע העור והפסח כל אחד ואחר 
מום של עצמו ויכיר כי הבורא ברוך NIT‏ רפא את מומו. = וכן שנו 
חכמים עומדין במומן ומתרפאין. ולכך הקדים אני אמית ואחיה ואחרכך 
מחצתי ואני ארפאי וכענין אז ידלג כאיל פסח. | שאלה ששית. 
כשיעמדו המתים יאכלו וישתו ויתארסו: נשיב ונאמר כןי וראיה לדבר 
בן השוגמית ובן הצרפית אשר חיו אחר מותן ואכלו ושתו ונשאו נשים. 
ולמדנו מענין נבואת יחוקאל היתה עלי יד י"י וכל Psy‏ אשר IND‏ 
בגלות אי אפשר שיחיו בזה העולם כאשר חיו מיתי בקעת דורא כמספר 
ומי חיי בן השונמית ובן הצרפיתי אבל לעתיד חיי מיתי הישועה 
כשיחיו יחיו syd‏ עד. ואם ישאל שואל ויאמר כיון שיחיו המתים ויבקשו 
לארס ולקדש הידע כל איש אשתו אשר החיה י"י אותה. | נאמר לו 
תשובת זו השאלה כתשובת שאילה מי ששאל כיון שיחיו המתים יהיו 
צריכים מי נדה DS‏ לאו | ותשובת שתי השאילות אחת היאי וכן 
אמרנו במקום שמשה רבנו ע"ה עומד px‏ לנו רשות mw‏ הלכה 
לפניו ובלא ספק כי משה רבנו ושאר הנביאים יחיו בימי המשיח והם 
יורו לנו האסור והמותר וישיבו הם על אלו השאילות ונצלנו אנחנו 
מזה הספק. | שאלה שביעית. | איך day‏ לעולם הבא TR‏ יכנסו 
לתוכו, = נשיב ונאמר ראוי שנדע כי העומדים בתחית המת' הם דומים 
לשאר הברואים כמנהגם ושבתם וקימתם וצריכים הם למקום וזמן כשאר 
אדם ולפכך יחדש להם צורם מקום אחד וזמן אחר והוא העולם הבא 
ויכנסו wind‏ בלי יגיעה ועמל אלא בנחת ונפישה כמי שיצא מארמון 
אחד ויכנס לארמון שיני. = ומעת אשר יצאו עד אשר יכנסו יכלת השם 
שומרת אותםי ואם איש יאמר כיון שטבעם ומנהגם כשאר אדם 
אוכלים ושותים איך יוכלו לחיות במקום שאין on?‏ ואין מיםי נשיב 
ונאמר יחיו בלא אכילה ושתיה כאשר חיה משה רבנו מ' יום ומ' לילה 
והיה טבעו ומנהגו כשאר אדם. | שאלה שמינית. | כשחיו המתים 
היוכלו לחטוא אם לאוי אם לא יוכלו לחטוא כבר הם מוכרחים ואם 
יוכלו לחטוא מה יהיה משפטם ודינם הימיתם השם על עונם אם לאוי 
נשיב ונאמר תשובת זו השאלה דומה לתשובת שלש השאלותי 
הראשונה Saws‏ העולם הבא היכולים on‏ למרוד אם לאו | והשנית 
השואל בעד הנביאים היוכלו להוסיף על דברי הק' או לחסר. 
והשלישית השואל בעד המלאכים היוכלו למרוד בצורם. | תשובת 
ארבעתם: | כיון שנתברר לנו בקנץ השכל שהק' yoy‏ כל האותיות 
והעתידות כחק אמתתם כבר ראוי עלינו שנאמין שהק' יצר את 
המלאכים שהיה יודע בם שאינם מורדין בו לעולם. וגם בחר 
בנביאים אשר היה יודע בהם שלא יוסיפו על דבריו ולא יחסרו וגם 
xin‏ התקין נעימות חיי עד למי שיודע בהם שהם אוהבי יחודו ועבודתו 
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שעבודנו ולחצנו כהרף עין וכרגע אחד ונחמותיגו ובשורותינו ברחמים 
עצומים וכן ‘nd‏ ברגע קטן עזבתיך וברחמים גדולים אקבצך: וכללו של 
דבר שהוא עושה עמנו כמו שהבטיחנו והטיבך והרבך מאבותיך. 
ובשביל זה הבטחון הוא מזכיר ברוב מקומות יציאת OSD‏ למען 
שנזכור מה ששמענו מאבותינו וראינו בעינינו. | מכאן ידענו כי DN‏ 
נותר כלום מן הנחמות שלא נאמר בענין פורקן האחרון כבר הוא נכלל 
בזה הועד כימי צאתך ממצרים אראנו נפלאות. | ולפכך אנו מקוים 
לביאת הועד הזה ושואפים לבשורה הזאת ואין אנו מתרעמים על צורנו 
ולא מתאוננים yoy‏ בימי גלותינו אלא אנחנו Ten‏ מודים בצמיחת 
ישענו ומתחזקים בתורתנו. = וכן צוגו אלקינו חזקו ידים רפות. 

ועוד נא' חזקו ויאמץ לבבכםי אבל הרואה אותנו ואנחנו מחשים 
בנלותינו ומיחלים לאלקינו בימי  sy‏ כבר הוא תמה ממנו ומתעב 
חכמתנו ומבזה תקותנו מפני שלא נסה כאשר נסינו ולא האמין כאשר 
האמננו. | והוא דומה בזה הדבר למי שלא ראה מימיו איש שהוא זורע 
חטים או נוטע אילנות לפיכך כיון שיראה איש אשר הוא זורה את 
החטים בסדקי האדמה או טומן זרעונים בחורי תלמי שדה כבר הוא 
תמה מאותו האיש ומשחק בו ולוענ עליו. | אבל בימי הקציר ידע 
האיש ההוא שעל נפשו הוא שוחק ועל דעתו הוא לועג כשיראה לכל 
כור וכור שזרע כורים הרבה בכפלים וכן הכת' מדמה את ישענו כזורע 
וקוצר הזורעים בדמעה ברנה יקצורוי וגם האיש ההוא דומה לאיש שלא 
ראה גומל יונק ומגדל ילד לפכך כל זמן שרואה איש שהוא מצטער 
בנדול ילד מלעיג על האיש ההוא ומשחק בו ואו' מה תקוה יש לאיש 
הזה מזה הבן אשר הוא מצטער בגדולו ואיזה טובה יוכל זה הבן 
לעשות ay‏ אביו תחת זה הצער שאביו מצטער ממנו* אבל כיון שיגדל 
הנער yy‏ לפרק owas‏ ויהיה מלך גדול או חכם גדול אז ידע האיש 
ההוא כי במדעו הוא לועגי וכן הכת' מדמה ישעינו ופדותינו בילד זכר 
ככ' בטרם תחיל ילדה: ועוד ידוע לכל מגבורת אלקינו שהוא יכול 
להושיענוי ואי אפשר שנהרהר בלבנו שמא אינו יודע בעלבונינו או 
אינו מביט בלחצינו או שמא אינו שופט בצדק או שמא אינו מרחם 
lady‏ אין ראוי שנהרהר כזאת: וכן ‘n>‏ למה תאמר יעקב: וכן כת' הן 
לא קצרה יד י"י מהושיע: אבל ראוי עלינו שנאמין ונודה שהוא שת 
לעבודתינו שני קצים אחד מהן קץ התשובה והשני קץ הגאלה לפכך 
איזה קץ קדם את חבירו לאלתר יצילנו צורנו משעבודינו ויחיש ישעינוי 
הלכך אם ישר' עושים תשובה נגאלים לאלתר ולא יתאחר ישעם 
עד ny‏ קץי אבל יתקיים עליהם מה שכ' בתורה וחיה כי יבואו עליך 
הדברים האלה הברכה והקללה והשבות אל לבבך ושבת עד י"י אלקיך 
ושמעת' בקולו: וכשנשמע בקולו לאלתר ושב י"י אלקיך את שבותך 
וכל הענין. = אבל ox‏ נתמעטה תשובתינו נתאחרנו בגלותינו עד ny‏ 
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קרובו והבן יראה את האב והאב את ya‏ ונאמין בגמול י"י הטוב 
שנ' זה י"י קוינו לו נגילה ונשמחה בישועתו, 

ny LXV.‏ חבר הגאון מנלה וקראה ספר פדות JPY‏ וכן 
התחיל. | הודיענו הק' על ידי may‏ הנביאים שהוא עתיד להחיש 
ישעינו ולכנס נפוצותינו להושיעני מלוחצינו ויביאנו לארצנו ונשכון 
בעירנו ששים ושמחים yD)‏ כת' כה אמר י"י הנני מושיע את עמי מארץ 
מזרח ומארץ מבא השמש. ואע"פי שהנביאים כתבו בענין הישועה 
ספרים רבים. | yo‏ משה רבנו למדנו עיקר הנחמה וכללי הבשורות 
וכן א' ושב י"י אלקיך את שבותך ורחמך. | וחישת הפורקן ראוי מקנץ 
השכל בכמה ראיות. | הראשון מצדקת נבואת משה ומאמתת מופתיו 
sim‏ החל ובשרנו ביאת הגואל והצמחת הגאולה ומנבואת ישעיה 
ומאמתת מופתיו, | וכן שאר כל הנביאים WH‏ בשרו MIS‏ ובלי 
ספק ידוע כי הק' מקים דברו ומחיש בשורתו כמו שג' מקים דבר עבדו 
ועצת מלאכיו ישלים. | והשני. | ידוע ומבואר שהק' דיין אמת ושופט 
Som pts‏ יודעים שאנו לחוצים ומשועבדים ודחופים בגלות הנמשך 
ובלי ספק שקצת ממנו בזה הגלות מוכים ונשפטים על עונינו וקצת 
ממנו בתוכחות בלי עון ואשמה וראוי שיהיה לזה השעבוד קץ ותכלית 
מפני paw‏ בעולם כלום שאין לו pp‏ וסוף: לפכך כיון שיתם זה הקץ 
ויכלה זה השעבוד יהי נועם י"י על המיָסרים. | וכן כת' דברו על לב 
ירושלם כי מלאה צבאה. | והשלישי כי הק' צדיק בכל דרכיו ולא יפל 
מכל דבריו ארצהי וכן כת' ודבר אלקינו יקום לעולם. = והרביעי ידוע 
כי אנחנו מקישים זה הועד על הועד הראשון ואנו מאמינים באמתת 
ביאת הגאולה האחרונה כאמתת ביאת הנאלה הראשונה שהיתה 
במצרים,. | וידוע וגלוי כי בהיותנו בימי השעבוד הראשון אשר היה 
במצרים כבר לא Sap‏ י"י לנו לעשות עמנו מכלל הטובות והנעימות 
יותר משני OMIT‏ אחד שהוא עושה את משפטינו ונוקם את נקמתינו 
ומושיענו מצרינו, | והשני שהוא נותן לנו ממונם ונכסיהם. | אלו 
הועודים Sap‏ לנו בלבד וגם את הגוי אשר יעב' דן DIN‏ = וכיון 
שנאלנו מצרינו הוסיף על הבשורות מהם הרבה בשורות ונחמות ונפלאות 
עצומות כקריעת הים וירידת המן ועמידת הר סיני ומים מצור וסכוך 
הענן והדומה להם. 

.1 ועכשיו שקבל לנו נחמות רבות ובשורות עצומות שאין 
להם סך ושיעור אשר שם אותם חלף שעבודנו על אחת כמה וכמה 
שיוסיף הק' אלף פעמים לפכך בלי ספק עתיד הק' להוסיף עליהם כהנה 
וכהנה מפני שאין חסדו חסר ואין טובו מתמעט ואין לו כילות וצייקנותי 
והוא אומר מעט ועושה הרבה קל וחומ' בזמן שיאמר הרבה בלי ספק 
שהוא עתיד להרבות ולהוסיף. = וכן א' תחת בשתכם משנה וכלמה 
ירנו חלקםי לכן בארצם משנה ירשו ולא עוד אלא שהוא mow‏ 
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מאחר שנ' אלף של"ה כמ"ה שנים ויהיה. פת' עד ערב בקר, אלפים 
ושלש מאות ונצדק קדש: נחשב ימים ולילות יחד כיון שנחלק אותן 
ימים יהיה אלף ק"ן שנה ויהיה זה הקץ נחשב מאחרי אשר נאמר קץ 
הראשון שהוא אלף של"ה כמאה פ"ה שנה למען שישוו הקצים ביחד 
ותהיה תכלית מנין בשנה אחת בלי חפר ויתר. | וכן עשה pos‏ 
בשני הקצים הראשונים כאשר עשה בג' קצים הנחתכים והנגזרים על 
גלותינו. = וכן שת אלקינו לשני קצים הראשונים עשה בם: מדות משונות 
למען שלא יהיה ספק בלבנו שמא []אולי אין לו סוף apm)‏ לפכך כיון 
שיתברר לנו שהקצים הראשונים אמת היו. = ואע"פי שהיה בהם כמה 
ספיקות וחלופים שהיו נמצאים בעתותיהם JD‏ נאמין שהקץ הזה אע"פי 
שיש בו מדות משונות וחשבונות מתחלפות זו מזו כבר כולם אמת ויש 
למו סוף וחקר. 

.7 ואשוב ואומר כבר נתברר לנו Sow‏ זמן שישר' עושים 
תשובה נגאלים מיד ואם אינם עושים תשובה ישארו משועבדים בגלותם 
עד תום כל הקץ. | ואם om‏ כל הקץ וישלם הגלות ולא נעשה תשובה 
כבר אי WS‏ שתבא הגאלה מפני שאין ראוי שיושיע י"י את הרשעים 
ולפכך mm‏ שעבודם coy Sawa‏ וכיון שנתמיד לעשות העונות 
כבר אי אפשר שתהיה התשועה ואי אפשר שיתאחר דבר י"י ולפכך 
אמרו רבותינו כל yor‏ שיתמו ימי הקץ וישר' הולכים בשרירות לבם 
הק' מביא עליהם צרות קשות עד אשר יכנעו וישובו מדרכם הרעה 
וישובו אל י"י בכל לבם: ובשעה ההיא לאלתר יחיש הק' ישעם וימהר 
גאולתםי וכן שנו חכמים אם ישר' עושין תשובה מיד נגאלים ואם לאו 
הק' מעמיד מלך עליהם וגזרותיו קשות כגזרות המן והם עושין תשובה 
וננאלים. | ופרשו ואמרו בסוף ppm‏ אם לא יעשו ישר' תשובה הק' 
מעיר את רוח איש משבט יוסף מהגליל העליון והוא נקרא משיח בן 
יוסף ויעמד האיש ההוא ויקבץ מעט מישר' ויבא אל המקדש אל ירושלם 
ובימים ההם בימי בואו תהיה מלכות אדום מולכת על ירושלם ועל 
ארץ ‘asm.‏ וישב בירושלם משיח ow‏ מעטים ואחרכך יעלה עליהם 
מלך מאדום ושמו ארמילוס וילחם oY‏ משיח בן יוסף ועם אנשיו ויהרוג 
הרג רב וישבו מהם שביה רבה וילחצם ויעשה ony‏ משפטי נקמות 
ויהרוג את משיח בן יוסף ותהיה צרה נדולה לישראל אשר לא נהייתה 
מהיות גויי והקשה בכל הצרות היא המחלוקת אשר תהיה בין ישר' ובין 
ממלכות הארץ עד אשר יעמדו כל המלכים וינרשו את ישר' ויוציאום 
מבתיהם ויבריחום מן הערים אל המדברות וישארו ow‏ רעבים וצמאים 
בוכים ונאנחים ‏ זמרוב המהומות והצרות יפשעו אנשים רבים ויכפרו 
בי"י ויעזבו את תורתו, | והנשארים המאמינים בי"י והבוטחים בשמו 
הנצרפים בכור עוני ונבחנים במצרף המשפט בעת גודל צרתם ועוצם 


דוחקם ורעבונם וצמאונם יחון י"י וירחמם ויגלה להם את אליהו הנביא. 
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קץ. קצת ממנו יהיו נפרעים מהם על עונותינו: וקצת ממנו מיוסרים 
בתוכחות על לא עון. וזה הדבר ידוע ומבואר שקצת בני אדם 
מנגעים בנקמות על ony‏ וקצת בתוכחות על soy‏ ולא TY‏ אלא 
שבימי המבול כך היו מפני שמקצת מהם לא היו ראויין לא לנקמה 
ולא לפרעון כיונקים ועוללים. | לפכך אל יתאונן מתאונן ויאמר אלו 
היו ביניכם הצדיקים כבר הושיע י"י אתכם. = והלא משה ואהרן ומרים 
היו במצרים והיו בכלל הלחוצים והמענים עד תום כל. הקץ יתר 
משמונים שנה וכן אנחנו דומים בשעבודינו כאבותינו. 

.1 וכיון שהגעתי עד זה הענין ראוי שאפרש עניני קץ הגלותי 
ואומר כשבקש צורנו להגיד סוד הקץ לדניאל הראה אותו ג' מלאכים 
אחד מהם היה עומד ממעל למימי חדקל ושנים האחרים אחד עומד 
על שפת היאר מזה ואחד על שפת היאר מזה ואלו השנים שהיו 
עומדים על שפת חדקל היו שואלים את המלאך אשר על המים עד 
מתי תהיה הנאלה וכיון ששאלו כן הרים המלאך את ידיו. אל השמים 
ונשבע ond‏ בחיי העולם על מדת הקץ. ואע'פי שלא wpa‏ ממנו 
שישבע. | וכן א' דניאל ואשמע את האיש לבוש הבדים וגו'י אבל 
המלאכים כיון ששמעו ממנו מועד מועדים וחצי ידעו כמה שנים הם 
והבינו פתרון מועדים וחצי ודי ond‏ הדברי אבל דניאל לא הבין כמה 
שנים הם. | לפכך שאל דניאל את המלאך אשר היה עומד על המים 
מה פת' מועדים וחצי: וכן כת' מה אחרית אלה: לפכך הגיד המלאך 
לדניאל סבת הדבר ועלתו אשר בשבילה סתם וחתם הדבר למען שלא 
ידעו האוילים הסוד ויצר לבם ותקוט נפשם מפני שאין חכמתם סובלת 
כאשר סובלת חכמת החכמים ואין מדעם עומס כמדע הנבונים מפני 
שהחכמים אוהבים חיי עד והאוילים אוהבים חיי העולם הזהי וכן א' לך 
דניאל כי סתומים וחתומים הדברים עד עת קץ יתבררו ויתלבנו ויצרפו 
רבים והרשיעו רשעים ולא יבינו כל רשעים והמשכילים ana‏ ואחר 
שאמר לו זה הענין פתר לו פתרון מועדים וחצי והודיעו שהם אלף ג' 
מאות ול"ה כמו שכת' אשרי המחכה ויגיע לימים אלף: ופתרון ימים הם 
שנים: ודומה לו ימים תהיה נאלתו: ואמר אחריו עד מלאת לו my‏ 
תמימה. = ונפרש כיצד נעשה פתרון מועדים וחצי ADS‏ ושל"ה ונאמר 
שמלת למועד היא טפלה ומשרתת את הדבר אשר נאמר אחריה ודומה 
לה למועד חדש האביב וכן למועד ‘non‏ הנה משרת למועדים osm‏ 
לכן כלל pp‏ הגלות הוא מועדים וחצי: ויהיה פתרון מועדים שתי עתות 
made‏ ישר' אחת קודם בנין הבית ואחת לאחר בנין הבית וכללם 
שמונה מאות ותשעים mw‏ ת"ף לפני הבית ות"י שנה אחריו וחציים 
תמ"ה שנים יהיה הכל כללם אלף ושל"ה שנה לא חסר ולא יתר: וכן 
שיעור ומעת הוסר התמיד ולתת שקוץ שומם אלף מאתים ותשעים יהיה 
מנין זה הקץ מיום שנעשתה גזרה בבית שני בתחלת בנינו והיא היתה 


ו 


בן AD‏ ואם ישראל עושים תשובה יגלה משיח בן דוד ond‏ פתאם 
INT‏ אותו מבלי ביאת צרה:. ואם WIP‏ משיח בן יוסף במעט ימים כבר 
Nin‏ יהיה כציר וכשליח המסקל הדרך והמפנה האורח והמיפה את 
מעשה ישר' וכן כת' הנה אנכי [וגוו] הנני שולח מלאכי ופנה דרך לפניו. 

ויהיה משיח בן יוסף כצורף באש לבעלי העונות החמורות וכמכבס 
בבורית לבעלי עונות הקלות כמו שא' אחריו ומי מכלכל את יום בואו 
ומי העומד בהראותו כי NIT‏ כאש מצרף וכב' DN) “DID‏ לא יבא 
משיח בן יוסף יבא משיח בן דוד פתאם אל היכלו ואל wy‏ וינהג עמו 
אנשים מישר' ויעלו כלם אל עיר הקדש אל הר י"י אם ימצאו שם מלך 
אדום הנקרא ארמילוס יהרגוהו ויתפש המשיח את ירושלם וינקם באדום 
נקמות גדולות וכן כת' ונתתי את נקמתי באדום ביד עמי ישר' ואם היתה 
ירושלם ביר מלך אחר מארמילום כּבר הוא מאדום יהיה* ובזמן ההוא 
יבשר מלך המשיח את עמו ישר' בבשורות גדולות וינחם אותם וידבר 
על לבם וירפא את מכתםי וכן כת' רוח י"י עלי יען משח י"י אותי 
לבשר ענוים שלחני wand‏ לנשברי לב ean‏ עד לנחם כל אבלים ויראו 
בעיניהם ההוד והכבוד והשמחות והישועות והנחמות WS‏ שמעו 
באזניהם כמו שא' אחריו לשום לאבלי ציון לתת להם פאר תחת אפר 
[וחשמן ששון תחת אבל. nya‏ ההיא יבנו הערים החרבות וישכנו py‏ 
ככ' ובנו חרבות עולם. 

LK,‏ אז בזמן ההוא ישמעו אנשי גוג ומנוג PIS WIN‏ אדום את 
שמע משיח בן יוסף ואת שמע תפארת ארצם ונעימתם וטובתם ושלוותם 
ואת רוב נכסיהם וממונם וישיבתם בלי חומה ובריח ודלתים ויתיעצו 
לעלות עליהם למלחמה וכן כת' בענין גוג ואמרת אעלה אל(!) ארץ פרזותי 
ויקבצו עמם עמים רבים וגוים עצומים מכל גוי ואומה וינהג אותם עד 
ירושלם ככ' ובאת ממקומך מירכתי צפון אתה ועמים רבים אתך לפכך 
יהיו העמים הנקבצים עמם על שתי כתותי כת אחת מהם OF‏ הכופרים 
והפושעים בי"י שהם חייבים כלייה ואבדון: וכת AMS‏ מהם OF‏ היראים 
את י"י החפצים לשמור דת יהודית: הלכך החטאים והפושע' שבהם 
שנתחייבו כלייה on‏ שנ' בהם והורדתים אל עמק יהושפט ונשפטתי 
עמם על wy‏ ונחלתי ישר' אשר פזרו בנוים: שלחו מגל כי בשל קציר 
וגו'. עד המונים המונים pays‏ החרוץ. והיראים את י"י הם אשר נאי 
בהם אז אהפוך אל עמים שפה ברורה לקרא כלם בשם י"י, א' 
הנאון המגפה אשר יגף י"י בה את הרשעים שבהם על ארבעה חחלקיםי 
קצת מהם ימטר י"י עליהם דם ואש וגפרית ואבני אלגביש עד אשר 
יאבדו ויכלו ככ' ונשפטתי אתו בחרב(!) ובדם וגשם שוטף ואבני אלגביש. 

וקצת מהם יהרגו איש את אחיו ואיש את רעהו בחרב ככ' וקראתי 
py‏ לכל הרי חרב. | וקצת מהם on‏ בשרו וימק שארו ככ' וזאת 


תהיה המגפה אשר יגף י"י את כל הע' אשר צבאו על wi‏ וישלח 
B2‏ 
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ובעת ההיא תצמיח הגאלה ותבא הישועה now‏ י"י את משיחו 
ויחדש ממלכות(1) צאנו, 

.1% וכיון שמצאתי זו ההלכה נעתקת בפי החכמים חזרתי 
וחפשתי לה ראיות וקנצים מן המקרא ומצאתי לכל דבר ודבר ראיה 
ברורה, | הראשון יש ראיה מן הכת' כי מלכות אדום תשלוט על 
ירושלם קודם ביאת הגואל שכן מצאנו כת' שישר' באחרית הקץ עתידין 
לקחת את ירושלם מיד אדום ומיד בני עשו ויפשטו את ידיהם בכל 
העולם וימלכו עליו מאחרי אשר מלכו עליו האדומיים כמו שנאמר ועלו 
מושיעים בהר ציון לשפט את הר wy‏ והי" לי"י המלוכה. וזו 
המלחמה וזו המשפט שעתידין ישר' לעשותם באדום .על יד בני רחל 
יהיו שנ' לכן שמעו דבר י"י אשר יעץ על אדום ומחשבותיו אשר חשב 
על יושבי תימן os‏ לא יסחבום צעירי הצאן. | ויהיו העם הנקבצים 
oy‏ משיח בן יוסף הנלחם oY‏ אדום אנשים מעטים ככ' ולקחתי אתכם 
אחד מעיר ושנים ממשפחה. ומלך אדום הנלחם עמם יהרוג מהם הרג 
רב וישבה שבי וכן כת' הנה יום בא לי"י וחלק שללך בקרבך: והשר 
הגדול שהוא משיח בן יוסף הממונה עליהם ימות בחרב אדום ויאנחו 
עליו ויספד! לו וכן כת' והביטו אלי את אשר דקרו וספדו עליו. 
ny‏ ההיא תהיה צרה גדולה כמו שנ' ובעת ההיא יעמד מיכאל השר 
הגדול העומד על בני עמך והיתה עת צרה אשר לא נהיתה מהיות 
גויי ובעת ההיא ימלט Joy‏ כל הנמצא כתוב בספר. = ובזמן ההיא 
תהיה מריבה גדולה ומלחמה עצומה בין ישר' ובין אומות העולם עד 
אשר יגרשו אותם העמים מן הערים אל המדברות וכן כת' והבאתי 
אתכם אל מדבר העמים ונשפטתי אתכם שם כאשר נשפטתי את 
אבותיכם במדבר eA PIS‏ וזה ברעב ובצמא ושם יצרפם י"י ויבחנם 
כיצד תהיה תוחלתם עם אלו הצרות וכיצד תהיה אמונתם ויושר לבותם 
בעבודת ws‏ ועל זה א' אחריו והבאתי אתכם במסורת הברית* ומעוצם 
אלו הצרות יפשעו רבים מישר' וימרדו בצורם ותתמעט יראתם לפי 
שיאמרו בעת בא הצרות ההם זו היא אחריתנו וזו היא תקותנו אשר 
קוינו וזה שכרנו וגמולנו וכן כת' אחריו וברותי מכם המורדים והפושעים 
בי"י מארץ מגוריהם אוציא OMS‏ ואל אדמת ישר' לא יבאו. | אבל 
הנשארים מהם הברורים והצרופים המיחלים לי"י והמקוים לישועתו יחנם 
י"י וונחמם וישיב את לבם ככ' הנה אנכי שלח לכם את אליהו ונו" 
עד והשיב לב אבות על בניםי joa‏ נתברר לנו Sow‏ אלו המעשים 
שאמרו רבותינו כבר קדמום הנביאים ופרסמום 135+ וברוב רחמי שדי 
עלינו הודיענו איך תקרינה אותנו אלו הצרות מטרם היותם למען sow‏ 
ישיגונו פתאם ונתייאש מישענוי ואל ביאתם א' הנביא שהצדיקים יהיו 
או' בעת ביאתם מכנף הארץ זמירות שמענו צבי לצדיק לפכך אם אין 
ישר' עושים תשובה יתחייבו באלו הצרות ואלו המהומות בימי משיח 
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ואשר ישאר מהם במדבר ואין אדם נושאו ולא מובילו אל ירושל' בעת 
| ההיא יביאהו י"י במהרה כאלו העב נושאו שג' מי אלה כעב תעופנה: 
או כמו שהרוח מביאו שנ' אומר לצפון תני ולתימן אל תכלאי. 
אחרכך שיתקבצו כל החיים מכל ישר' אז בעת ההיא יחיה YS‏ את 
המתים ויהיה בכלל החיים משיח בן יופף וילך בראשם מפני שהוא 
צדיק ואיננו ראוי לנקמות אבל הוא כשאר צדיקים Dy‏ על לא 
pp‏ שיש ond‏ שכר טוב על ono”‏ וכן הוא pny‏ לקבל שכר ננעו 
בימי משיח בן דוד: וכיון שיקבצו החיים ויחיו יחדש אלקינו בניין 
ירושלם ככ' כי בנה י"י ציון נראה בכבודו ויבנה אותה אלקינו בהיכלות 
ואולמות ותאים וחצרים ועזרות ולשכות ws‏ שמפ' ביחזקאל בענין צורת 
הבית* וכן פירש ישעיה וא' ושמתי כדכד שמשותיך: | ואחרכך יבגנה 
את כל הארץ וישכלל את כל הערים עד שלא ישאר בארץ מקום חרב 
ולא מדבר אלא אגמים ונהרות ומעיינות ככ' והיה השרב לאגם וצמאון 
למבועי מים. 

.1/1 בזמן ההוא יהיה אור שכינת י"י מאיר על ירושלם מהארץ 
ועד השמים והאור ההוא יהיה מזהיר מכל מאורי TS‏ ככ' קומי OTS‏ 
והלכו גוים לאורך. = ובעת ההיא יהיה כל מי .שאינו יודע דרך ירושלם 
יהיה הולך לנוגה האור ההוא מפני שהאור ההוא משוך ונטוי מן השמים 
אל הארץ כעמוד אש | ובזמן ההוא יהיה דבר י"י ונבואתו נמצאים 
בפה כל ישר' ככ' אשפך רוחי על כל בשר וגו': עד וגם על העבדים 
ועל השפחות אשפך enn‏ וכיון שילך אחד מהם אל מדינות העמים 
ויאמר להם מבני ישר' אני יאמרו לו הגוים ואם אתה מהם הגד לנו 
מה יהיה למחר ומה עתיד להיות או ישאלו wep‏ שיגיד להם דבר 
סתום ונסתר וכיון שיודיעם אז יכירו וילעו כי JO NT‏ עם י"י ככ 
ונודע בגוים זרעם וצא' לעי' כל רואיהם יכירון וגו'(!). = ותהיינה נעימותם 
וממשלתם מותמדת עדי עד לא on‏ ולא תחלף ככ' ישר' נושע בי"י 
תשוע' עולמ' לא יבושו ולא יכ/!) עד עולמי עד ובכל עניני הגאלה לא 
הזכיר עד עולמי עד אלא ma‏ הענין להודיענו כי התשועה קיימת לעת 
למען שנאמין ונקוה ביאתה ויטב לבנו ותשמח נפשנו וגם כדי לבטל 
דברי האומרים כי יש לישועה סוף לפכך הוסיף עד עולמי עד. | וגם 
הודיענו צורנו שבימים ההם יהיו כל ישר' חפצים בקיום המצות ויהיו 
מתרחקים מן העונות כמו ‘pow‏ בענין ומל י"י אלקיך את לבבךי ועוד 
א' ונתתי לכם לב wa‏ ובשביל כמה דברים יהיו בוחרים בעשית 
הזכיות ויהיו כלם צדיקים מפני שהם תמיד רואים אור השכינה ומפני 
שכלם יהיו נביאים ואין אדם בעולם op‏ ואין עניות שולטת בהם. 

וגם הודיענו כי כל המכאובים והנגעים והחליים יעדרו מביניהם 
ויהוו- שמחים וששים עד אשר יחשבו בלבם מרב שמחתם שמא אולי 
נתחדשו שמים וארץ חדשים בעבור כי אינם רואים יגונות ואנחות 
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איש את ידו לאחוז את יד רעהו בידו ורמם ותפול ככ' והיה ביום ההוא 
תהיה מהומה רבה בהם והחזיקו איש את יד רע' ועלתה ידו על יד 
רעהו, | והנשארים בהם ישים י"י בהם אות וסימן וחבורות ופצעים 
mon‏ וננעים קצת מהם תשחת עינו וקצת יחתך אפו וקצת תיבש זרועו 
וקצת מהם תפל אצבעו ויצאו כלם מארץ ישר' וילכו אל קצות הארץ 
ויגידו לכל העמים את הנפלאות והמופתים אשר ראו בעיניהם ככי 
ושמתי בם אות ושלחתי מהם פלטים אל כל הגוים. 

.1 והישרים שבהם על ארבעה חלקים. | קצת מהם ישרתו 
את ישר' בבתיהם ובחצריהם והם הנדולים שבהם ככ' והיו מלכים 
אומניך. קצת מהם יהיו חורשים את השדות ומעדרים הגנות ככי 
ועמדו זרים ורעו צאנכ' ובני נכר אכריכם וכורמיכם. | קצת מהם יהיו 
עושים מלאכת המדינות והערים ועליהם נא' ולקחום עמים והביאום אל 
מקומם והתנח' ma‏ ישר' על אדמתם לעבדים mays)‏ והנשארים 
מהם ישובו אל עירם ואל ארצם ויהיו עובדים את י"י ואת מלך המשיח 
וינזור עליהם. מלך המשיח לחוג את an‏ הסכות ככ' וחיה הנותר מכל 
הגוים הבאים אל ירוש' וגו': עד ולחג את חג הסכות. וכל אומה 
ואומה ws‏ לא ann‏ את חג הסכות בזמן ההיא לא ירד עליהם הגשם 
ככ' והיה אשר לא יעלה מאת משפחו' הארץ אל ירוש' וגו'. ‏ הלכך 
אם יאמרו אנשי מצרים אין אנו צריכין לגשם לפכך לא נחוג חג 
הסכות מפני שנהר שיחור משקה שרותינו וכרמינו לפכך הודיענו כי 
mys‏ אשר לא יחגו בה way‏ שיחור שלהם למען שידעו כי יד י"י 
חזקה היא ובהיות הנפלאות בימים ההם יהיו כל העמים מתקרבין לשרת 
את המלך המשיח וגם מביאים אליו את ישר' אשר נשארו ביניהם 
ויובילם אליו במנחה ובדורון ‘DD‏ ולקחום עמים והביאום אל מקומם 
ולפכך תהיה כל mow‏ ואומה oy‏ ישר' כפי השנת ידה ועשרה. 
העשירים מהם יביאו את ישר' בכבוד ובהדר בסוסים וברכב ובכל יופי 
ככ' והביאו את אחיכם מכל הגוים מנחה וגו'. = והדלים שבאומות יהיו 
נושאים וסובלים את ישר' איש על שכמם ובכתפיהם ועומסים את 
בניהם בחיקם Sy)‏ ידיהם ככת' והביאו בניך בחצן. | והנשארים מישרי 
באיי הים יביאום האומות בספינות אל מלך המשיח oy‏ כסף ווהב 499 
כי לי איים יקוו ואניות תרשיש וגו'י עד BEDI‏ וגו'. | והנשאר מהם 
מעבר הנהר יביאום הכושיים באניות העשויות מגמי ושעם עד אשר 
יביאו ONIN‏ אל ארץ מצר, | ומפני מה באניות של גמי מפני שיש 
בנחל מצרים סלעים גדולים עומדים בתוך הנהר ואין MIS‏ עשויה 
מעצים יכולה לעבור ow‏ שמא תשבר ושלגמי תכפף ככ' הוי ארץ 
צלצל כנפים אשר מע' לנהר כוש השולח בים צירים ובכלי גמא על פני 
מים וכת' בתריה כל יושבי תבל ‘Dwi‏ ארץ כנשא נס הרים תראו ועוד 
א' אז אהפך אל עמים שפה ברורה: עד “ny‏ בת פוצי יובילון מנחתי,(!) 


ב 


on‏ ובימי הגלות הראשונה לא גלה אחד מישראל לאיי הים ואיך 
יוקבצו מהם. והשלישי. נזכר בנחמת YS‏ ובנו בני נכר 
חומותיך+ ובבניין בית שיני לא רצו many‏ החומה אפי' על ידי ישרי 
אלא תמיד היו נלחמים עמם בעבור הבנין שנאמר באחת ידו עושה 
המלאכה ואחת מחזקת בשלח. והרביעי. כת' בנחמות ופתחו שעריך 
תמיד. = ובימי בית שיני כת' (אשר) לא יפתחו שערי ירושלם עד on‏ 
השמש ועד הם עומדים יגיפו הדלתות. | והחמישי. | נאמר בנחמות 
כי הנוי והממלכה אשר לא יעבדוך יאבדו+ ובימי בית שיני כת' הנה 
אנחנו היום עבדים והארץ אשר נתת לאבותינו לאכול את פריה ואת 
טובה הנה אנחנו עבדים עליה. = וחמש ראיות שהם מן הקבלה. 
הראשון. כך אמרו הנביאים שבימי מלך המשיח יהיו ישראל דולקים את 
עצי השלח של גוג ומנוג, | ובשבע ow‏ לא יצטרכו לחטוב עצים 
מהיערים אלא יהיו דולקים מעצי הנשק ושלח של גוג וכן כת' כי בנשק 
יבערו אש. | והשנית: = אמרו הנביאים כי בימי מלך המשיח ייבש 
שיחור נהר מצרים במקום אחד ונהר פרת יחרב ויבש בשבע מקומות 
למען שתהיה דרך לעבור גאולים שנ' והחרים י"י את pwd‏ ים מצרים 
והיתה מסלה לשאר עמוי והשלישית. | אמרו הנביאים שבימי מלך 
המשיח יבקע הר הזתים מחציו מרוח מזרחית וממערבית ויחלק לשני 
חצאים חצי האחד יהיה לרוח צפון והחצי אחר יהיה לרוח דרום וביניהם 
יהיה נחל גדול הולך ושוטף שנאמר ונבקע הר הזתים מחציו מזרחה 
AD‏ וגו'י עד והיה ביום ההוא NY‏ מים חיים מירושלם. 
והרביעית+ מפורש ביחזקאל שיבנה הבית ביפיו ובצורתו ותכונתו. 
והחמשית* יצא מים חיים מן המקדש כמו שמפרש שם משיהיה על 
שפתי הנחל מפה ומפה py‏ פרי פריו יהיה למאכל: ובימי בית שיני 
לא היה Sop‏ זה כלום. 

LXXY.‏ והחמשה ממראה העין, | הראשון נאמר על יד הנביא 
כי כל העמים יהיו מאמינים בי"י שנאמר והיה י"י למלך על כל 
הארץ ביום ההוא יהיה י"י אחד ושמו INN‏ ועכשיו הגוים הולכים 
בדרכיהם הרעים כימי קדם. = והשנית נא' על ידי הנביאים שישראל 
יהיו בשקט ושלום dye‏ מלכות ומשעבודם ולא יאכלו  my‏ את לחמם 
ואת יניעם ולא ישתו אויביהם תירושם שנאמר נשבע Y‏ בימינו 
ובזרוע עזו ON‏ אתן את דגנך עוד מאכל לאויביך ואם nw‏ בני 
נכר תירושך ועדיין נותנין ‏ מס ונושאים עול, והשלישית. 

אמר כי לא תהיה עוד מלחמה בעולם ולא חרב ולא חנית כמו 
שנ' (ו)לא ישאו גוי אל גוי חרב ועדיין נלחמים זה עם זה והורג איש 
חבירו, | והרביעית, | הודיעונו הנביאים שירעה הזאב OY‏ הכבש 
ויהיה ‏ האריה אוכל yan‏ כבקר לפי ששנאתם תסתלק: והיונק 
משחק עם הפתן שנאמר ושעשע יונק על חור פתן om‏ מזיקים 


ו 


כאשר ראו בימים ראשונים כאשר מפ' בענין כי הנה השמים החדשים 
וגו'(!): כי os‏ שישו וגילו עדי עד אשר US‏ בורא+ כי אני בורא את 
ירושלם גילה ועמה משוש, | ואשרי הדור הזוכה לראותו: אשרי העם 
שבכה לו, 

1 אא אחר הדברים האלה אזכיר קצת אשר שמעתי בני אדם 
אומרין כי אלו הנחמות והבשורות כבר עברו ובבית שני היו ויש להם 
על הדבר הזה מליצות ופלפולים רעועים אשר עליהם יסדו את קנציהם 
וכן אמרו כל הנחמות על תנאי הם אמורים כמו לא יבא עוד שמשך 
וגו" לא ינתש ולא יהרס עוד לעולם כולם על תנאי os on‏ ישמרו 
ושר' את התורה ומצות קונם יתקיימו עליהם אלו הנחמות ON)‏ יחטאו 
יבטלו. | והנה בדקתי קנציהם ובטלתים מכמה פנים. | אחד מהם 
ראיתי והנה כלל הנעימות אשר א' משה אינם נאמרים אלא על תנאי 
כמו Os‏ שמר תשמר את כל המצוה והוריש י"י את כל הגוים' 
ועוד אמר כי אם שמע תשמעו בקולו: mm‏ עקב תשמעון: וכדומה לאלה: 
אבל באלו הנחמות אין שום תנאי בעולם אבל הם בשורות מיוחדות 
ומופרדות. | ועוד שאנו מקישים על הנחמות על הגזרות הנגזרות אחר 
המבול כי הוא נשבע שלא להביא מבול פעם שנית וכיון שנשבע כבר 
בטלה הגזרה ההיא ואי אפשר להיות פעם שנית אבל אם יחטאו בני 
אדם פעם שנית כאשר חטאו קודם ביאת המבול יהיו נדונים בדבר 
INN‏ וכן אמר באמצע הנחמות כי מי נח זאת לי להודיענו שכשם 
שהוא עושה oy‏ באי עולם כך opp xin‏ לישראל כאשר נשבע 
לבאי עולם ny Sow‏ שיחטאו לא יהיו נדונים במים OS JD‏ יחטאו 
ישראל בימי הישועה לא תסור מלכותם אבל יהיו נדונים בדבר אחר 
וכאשר נשבע שלא יהיה מבול כך נשבע' שלא תמוש הישועה ולא 
תמוט הגאלה. Ty‏ הודיענו הק' Dow‏ יהיו צדיקים וחסידים 
והוא יודע האותיות קודם היותם לפכך אי WS‏ שיהיה ביניהם 
חטא ועון וכיון שאין להם עונות נמצאות כבר אלו היו כל הנחמות 
על תנאי אמורות כבר לא היו חוששים מן התנאי ההוא מפני שכלם 
צדיקים, 

Yo וכיון שנתבררו אלו הקנצים אשוב ואשיב עליהם‎ LXXTYV. 
jo הקבלה: | וחמש‎ yo הכתב: וחמש מהן‎ yo תשובות: חמש מהן‎ 
כת' באלו הנחמות כי‎ JD מראית העין. = מן הכתב. | הראשון מהם‎ 
כל ישראל יקובצו מארבע כנפות הארץ לבא אל ירושלם ולא ישאר‎ 


אפ" אחד מהם בארץ נכריה: כמו שנאמר וכנסתים אל אדמתם. 


ולא אותיר ty‏ מהם שם וגו'. ובימי בית שיני לא נקבצו אל 
ירושלים רק ככתוב כל הקהל כאחד ארבע רבוא אלפים שלש מאות 
()ֶשֶשִים: = והשני: נאמר בנחמת ירושלים Sow‏ ישראל יקבצו בימי 
הישועה מאיי הים שנאמר [ו]מעילם [ו]משנער [ו]מחמת [ו]מאיי 


Wad 


ee CU Sl‏ ירי 


12° ok 


אפשר שתהיינה הנעימות והגמולות המזומנות לצדיקים מעם צורם. הם אלו 
הנעימות הנמצאות פה מפני שכן מצינו בזה העולם תמיד שכל נעימה 
מוצמדת לשממה: וכל הצלחה מוצמדת לאנחה וכל רנה משתתפת 
לאנינה וכל שמחה מעומתת לצוחה וכל טובה מזומנת לעצבה ותכלית 
כל גאון דראון+ ואחרית כל שמחה תוגה: וסוף כל oman‏ דאגה* ולא 
Ty‏ אלא היגונות מכריעות את הששונות וכיון שהנעימות הנמצאות 
עמנו על וה המנהג נהוגים Spy‏ זה הסדר סדורים כבר אי אפשר 
שתהיינה אלו הנעימות הנתונות לצדיקים on‏ אלו המתחלפות והנפגמות 
אלא ראוי שיהיה ליראי: vs‏ מקום מתוקן ועולם מוכן טוב ונאה מזה 
העולם ויהיה העולם הבא כלו אור זרוע כלו נעימה ועדון ושנות ארוכים 
והטובות אינם נפסקים. | וראיה אחרת ראיתי והנה הנפשות הנמצאים 
עכשיו אינם שלוים ושקטים בזה העולם ואינם רוצים בזה הדירה ולא 
חפצים בה ולא די להם אלו הטובות והגדולות הנמצאים בו* אלא 
תמיד הם מבקשים מעלות אחרות מתעלות על אלו וכל גדולה שתשיג 
אותה הנפש פה היא מבקשת יותר ומדרגה טובה ממנה: ומזאת ידענו 
שהיא נכספת למעלה מאלו המעלות וחשקות גדולות ועצומות אשר 
ond ps‏ חקר ותכלית ואין צמיד להם לא ays‏ ולא תוגה. | וראיה 
אחרת מצאתי והנה יצר האדם MAND‏ וחושק לעשות מעשים om‏ 
מכוערים אצל השכל ושמוצים במדע pan‏ כגון הגבהות והגנבה והזנות 
וכיוצא בהן% וידוע yor Soy‏ שאדם הולך אחר תאות ss‏ ועושה 
כתאותו כבר סופו מתנחם ומשתומם ומתאנח על מעשים האלה: ומי 
גרם לו להשתומם אלו לא ידע שיש jon ny‏ לכל yan‏ אשר ow‏ יקבל 
כל אחד מנת מדו וגורלו. 

זז ועוד ידעתי בנפש ברורה כי הק' Sowa yap‏ האדם 
יפי האמת וגעל הכזב שפירות הצדק וכעירות השקר חביבת הצדק 
ושנאת רשע והוא חפץ תמיד להטיב לטובים ולהרע לרעים להוכיח 
התועים ולשבח ays‏ וידוע ומבואר שכל זמן שאדם מוכיח את 
האויל כבר הוא שומע ממנו דברים קשים ופעמים רבות ילקהו ויפצע 
את מוחו ואנו יודעין כי הק' נוהג DY‏ כל יצוריו במשפט ובצדקה בכן 
ראוי מדרך השכל והמשפט כשקבע בשכלו של אדם אהבת הצדק 
ושנאת החמס והוא מֶצטער מהם כבר ראוי שישלם לו צורו שכר פעלתו 
בגמול טוב וחלק טוב על כל הצרות והעצב הקורות אותו בעולם אחר 
שהוא מלא הוד וכבודי | וראיה mins‏ ראיתי בעולם הזה חומסים 
ונחמסים גוזלים ונגזלים החומסים שמחים והנחמסים מתאנחים הגוזלים 
מתענגים והננזלים דואגים ומיתת שניהם שוה והק' אוהב משפט שונא 
גזל. = בכן ראוי מדרך חכמה pow ops ons ond pow‏ כל מעשה 
וגמול על כל מפעל: ובו יפרע מהחומס TWD‏ עדוגו וינעים לנחמס כפי 
ww‏ וראיה אחרת מצאנו בזה. העולם את הכופרים מתפנקים 


לי 


כבראשונה. BN‏ יטעון טוען שוה הדבר נאמר על רשעי הארץ 
וחומסיה שישלימו זה עם זה ויעזבו חמסם. נשיב ונאמר הלא הם 
היום חומסים וגוזלים any‏ ממה שהיו עושים בראשונה. = והחמשית. 

אמר הנביא שארץ סדום תבנה לכמו שהיתה בראשונה ככ' ושבתי 
ms‏ שבותהם את oD maw‏ ובנות'(!) ועוד WS‏ ואחותך(!) DID‏ 
ובנותיה והתורה אמרה שמימי סדום יהיו מתוקים ויהיו שותין מהן 
ומשקים השדות כמו שנאמר וישא לוט את עיניו וירא את כל ככר 
הירדך כי כלה משקה Dy)‏ אמר כגן י"י כארץ מצרים: PD‏ ונהר יוצא 
מעדן להשקות את הגן+ והיום סדום חריבה ומימיה מלוחים הלכך אלו 
הענינים מודיעים שכל הנחמות עתידין להיות. | בסוף ספר הזה אמר 
הגאון כלל הנחמות והבשורות הם על ט' אופנים. | בכלל הראשון 
קבוץ גליות+ השני בניין [הבית]. | שלישי: החזרת mode‏ לעם* רביעי: 
החזרת נבואה+ ewan‏ תחיית המתים: ey‏ הרבות החכמה “ANIM‏ 
שביעי. הכנעת אויבים והרבות היחוד בין העמים. | שמיניי הסרת כל 
מחלה ורוב רפואות יהיה. | תשיעי: אריכות ow‏ לעד ברב טוב ונעימה 
ככ' ישר' נושע בי"י תשועת עולמים. 

ny LXXVL‏ חבר הגאון רב' פעדיה ספר וקראו NPD‏ גמול 
ונעימות ופורען ונקמות. | החל ואמר הק' גלה אזן עבדיו הנביאים 
שהוא ברא דירה מוכנת לתשלומין pom‏ תבל מזומנת לגמולים ושת 
זמן ומועד מוכן. ובזמן ההוא ובדירה ההיא יבדיל הק' בין צדיק לרשע 
ובין זכאי לחייב say par‏ לבוגד שנ' והיה לי אמר י"י צבאות |ל]יום 
אשר אני עושה סגולה וגו' עד ושבתם וראיתם Po‏ צדיק לרשע po‏ 
Tay‏ אלקים לאשר לא may‏ ואפרש סימני הזמן וחקי העת ההיא 
ומשפט העולם הבא. | ואומר* נתברר לנו בראיות וקנצים WS‏ 
פירשנו כי השמים וכל צבאם הארץ וכל אשר עליה והימים וכל אשר 
בהם נבראו בעבור בני אדם וכשנברא האדם נברא בתוך העולם 
ונעשה תיכוני באמצע הרקיעים ובתוך הממשים ונעשו שאר הממשים 
הגלמים והעקרים מקיפים yoy‏ וסובבים אותו* ולזאת חננו היוצר הרוח 
הממללת והנפש השכלית והנבנית* פירוש ויהי האדם לנפש mn‏ לרוח 
ממללא. ולזאת נתחייבה הנפש היקרה על שמירת התורה וקבול 
המצות אשר on‏ לה ado‏ ומדרגה לרשת בה נעימות הנמול. | ובאיזה 
זמן ימצא האדם אלו הנעימות: הוי אומר בזמן omy‏ כלל הברואים וימלא 
חקר הנפשות אשר הסכים י"י לברוא אותם וחפץ לעשותם ובזמן 
שיגמרו וימלאו ויחקרו תכליתם יעתיקם ons‏ מזה העולם וישליכם 
לדירה sim mins‏ העולם הבא ow‏ ישלם לצדיקים ולכופרים 
לכל אחד ואחד כפי מעשיו וראיה לדבר קנצי השכל וראיות התורה 
והקבלה. 

.11 וכיון שנתברר לנו אומץ חכמת הק ואיילות עזו כבר אי 


= 


בימיהם יבארו ברמז ובדרך קצרה לכן בעת שנכתבה התורה היו ישר' 
בומן ההוא צריכין לגשם ym‏ צריכין להכנס לארץ וחפצים לדעת nap‏ 
הארץ ועניני חקותיה וגבולותיה לפכך החל משה רבנו כל נבואתו 
וזכר את כל עסקי הארץ ורוב נבואתו היתה מבארת את חקי הארץ 
ובתחלת נבואתו החל בענין המטר ככ' כי הארץ אשר אתה בא שמה 
לרשתה לא כארץ מצ' היא+ והוא wa‏ נעימות העולם ולא נחל Soo‏ 
טובות ונעימות אשר WD‏ את ישר': מפני שכן בְשרם: ונתתי גשמיכם: 
והשיג* ונתתי שלום: ופניתי אליכםי ואכלתם ישן sim‏ לא נטל כלום 
מכל זה שלא נכנם לארץ המקודשת ולא ראה OW‏ דבר מנעימותיהם: 

הלכך אלו היה זו העולם דירת השלום ומקום הנמול כבר היה משה 
הצדיק נוטל pon‏ בראש. | וכשנפטר מזה העולם בלא pon‏ ונחלה 
ידענו כי גורלו וחלקו ומשכורתו מוכנים ומונחים בעולם הבא עם יתר 
הצדיקים., וראיה אחרת הנה אליהו התפלל אל י"י בעד כד הקמח Sp)‏ 
השמן ובשבילו ברך י"י ברכה מופלאה ונהנו מהם אחרים והוא היה 
רעב וצריך sand mp‏ וזה ראיה על oy sn‏ וראיה mains‏ מאלישע 
הנביא אשר החיה י"י את המת אשר נגע בקברו והוא לא חיה: לכך 
ידענו כי אלו היה העולם הזה מקום קבול שכר כבר היו אליהו ואלישע 
במקום שהיו מתפללין על המתים שיחיו והיו מתפללין על עצמם שלא 
ומותו+ וראיה אחרת מאנשי סדום ועמ' כשחטאו פרע ‘PT‏ מהם JDM)‏ 
את ארצם והמטיר עליהם אש וגפרית וזה היה נקמתם ופורענם הלכך 
אלו היה זה המקום מקום הדין שבו רשעים נדונים כבר שאר רשעים 
נדונים כמותם הנה. | וראיה אחרת ממעשי אבותינו בעת שחטאו דן 
אותם ביד אכזרים העובדים indi‏ המשתחוים לבעל והחוטאים היו 
שובים את אבותינו והם אינם שבויים והגלו אותם OM‏ אינם גולים: 
ואלו היו כל הפורעניות ‘paw‏ עתיד ליפרע מן הרשעים oF‏ אלו 
הפורעניות כבר היה פורע מצרינו כאשר MAND PIP‏ וראיה אחרת 
אנחנו יודעים שהק' דיין אמת ושופט PIS‏ וגם MIN‏ שמענו מה שעשה 
בילדי המבול ויונקי אנשי . מדין בעת שחטאו אבותם כלה י"י אותם 
ואבדו בניהם עמם: וידוע כי הבנים לא חטאו כאבותם מפני שלא באו 
לעונת החטא ולא הגיעו לפרק אנשים הלכך ראוי מדרך הבינה להמציאם 
שכר חלף כליונם ואבודם בעולם הבא. 

LXXX.‏ אחר הענינים האלה אזכור עוד yaw‏ ענינים אחרים 
כתובים בכתבי הנביאים לכל חד וחד רמז. | הראשון קרא הכת' שם 
הגמול והטוב ws‏ מהם מוכנים לצדיקים חיי עד שנ' אשר יעשה אותם 
האדם וחי בהם: וכנוי שם פורען רשעים מות שנ' הנפש החטאת היא 
תמות* ועוד א' כי מצאי מצא חיים וחוטאי ONIN‏ נפשו, | כן APTS‏ 
לחיים' ומרדף רעה למותו: ארח חיים למעלה למשכיל למען סור משאול 
מטה: לולא האמנתי לראות בטוב י"י בארץ החיים: תודיעני AMS‏ 


ו 


והמיחדים מתאנקים ואין לכופרים מכפירתם עוצר ולא למיחדים על 
יחודם עוזר+ וזה הדבר מורה ומלמד שיש Ay‏ ומקום מוכנים ומזומנים 
me pin‏ העולם לשלם לכל אחד כפרי מעלליו. | וראיה אחרת ראינו 
שכל הורג wes‏ אחד יומת מיתה אחת* וההורג עשר נפשות אין לו רק 
מיתה אחת וכן הנואף: וזה המעשה יורנו וילמדנו שהשופט באמת 
והדיין בצדק הכין מקום yon ans‏ לשלם זה המשפט. והוא העולם 
הבא. | ומכתבי הקדש מצאנו שלשה קנצים. | הראשון ממעשה יצחק 
אבינו שמסר עצמו לשחיטה למען עשות רצון np‏ למדנו מזה המעשה 
שאלו לא היה יודע שיש לו חלק טוב בעולם הבא לא פשט צוארו 
לשחיטה, | ולא ny‏ אלא שאלמלא לא היתה דירת שכר ומקום גמול 
כבר לא הטריחו הק' למסור את נפשו על לא vow‏ והשני, 
ממעשה דניאל, שמסר עצמו לאריות לבלתי עזוב את want‏ 
והשלישי מחנניה מיש' ועז' שהפילו עצמן לכבשן האש על קדושת השם 
ואלו לא היו יודעין שיש להם שכר טוב על שריפתם לא מסרו עצמם 
למיתה. אלו הענינים והדומים להם מבארים כי כל הנביאים היו 
מאמינים ona‏ הדין ויודעין שאין העולם הזה מקום הגמול אלא 
העולם הבא. 

LX XTX.‏ ואם יטעון yyw‏ ויאמר לא מצאנו כת' בתורה זכר העולם 
הבא ואין מפורש בה חקי התגמול של יום הדין. | נשיב ונאמר כי 
הק' לא עזבנו בלא ביאר חוק יום הדין ולא העלים ממנו דתי העולם 
הבא אבל רוב נבואת הנביאים ואזהרתם ואיומם נאמרו ביותר על 
poy‏ צלחון העולם הזה ועל גילותיו ועל: תלאותיו ומחמת שני דברים 
wy‏ זה. | הראשון כך דרך התורה ומנהג הנביאים כל פרשה poy)‏ 
שיבקשו לבאר אותם ויהיה ביאורם נמצא במדע השכל ובעין החכמה 
לא יתעסקו בפירושו ביותר אבל יסמיכו את התלמידים על למוד הענין 
ההוא מתורת השכל ומהוראת החכמה, | וראיה לדבר מענין mys‏ 
אדם בעת שהתחילה התורה לפרש ויצו י"י אלקים על האדם לא' מכל 
עץ הגן וגו> לא א' אנכי יי אלהיך. לא תרצח: לא תנאףי לא 
תגנוב: spp‏ שהשכל מורה עליהם והחכמה מלמדת אותם may Jop>‏ 
אותם: ופירש מעץ הדעת טוב ורע: מפני שאי אפשר לדעת אותם 
ממדע השכל: כך wy‏ הנביאים הגידו לגו עסקי העולם הזה וטובותיו 
ותלאותיו מפני paw‏ השכל יודע אותם ואין דעתינו an‏ עליהם אבל 
דתי עולם הבא אשר הם נודעים לדעתינו ops‏ לחכמתינו לא השתדלו 
לבארם ביותר והסמיכונו Sy‏ למודם ממדע השכל. והאופן השני כך 
וסת הנביאים ומנהג החוזים כשיחלו לפרש ענין צרכי בני אדם ועסקיהם 
ומעשיהם כך יעשו יפרשו להם את פרי צדקתם וחטאתם הנעשים 
במהרה ויבארו את המעשים והעסקים הצריכין לאלתר ובעת ההיא 
מפני שהם TNS‏ בני אדם ביותר* והעסקים הרחוקים שאין בהם צורך 


הגמול וכיצד יהיה המקום ההוא. | והשלישי. = באיזה זמן יהיה וכיצד 
יהיה הזמן* והרביעי. | כיצד תהיה נעימתם ונקמתם בשיעור ON INN‏ 
לא. = והחמישי. = על כמה מעל' ומדרג' יהיו הצדיקי' והרשעים. 
והששי. ‏ מי ומי החייבין אלו הנקמות ביום הדין. | והשביעי. היתחברו 
הטובים והרעים ואם יראו אלו את אלו. | והשמיני. = היש על הצדיק 
בעולם הבא עול מצוה ואם לא. ‏ והתשיעי. | האפשר שיעזבו עול המצות 
וימרדו בקונם. | והעשירי. = אם wy‏ כתורה וכמצוה מה יהיה שכרם 
היהיה להם תוספת ונעימות על מעשיהם. 

.1 האופן הראשון מה יהיה הגמילות וכיצד יהיה. | א' הגאון 
הגמול הטוב dam‏ הרע on‏ שני מינים דקים ונפלאים ועתיד. הק' 
לברא עין אחד וממש אחד. ומן הממש ההוא והעין ההוא יתפרדו שני 
מינים Swan‏ הטוב והגמול הרע ויהיו נתונים לבני אדם לכל אחד 
ואחד כפי מעשיו+ והעין ההוא והממש ההוא נקרות(1) לצדיקים ושורפת 
את הרשעים וכן הכת' מפרש ואו" הנה יום בא WIND Wid‏ והיו כל 
זדים וכל עושי רשעה קש וגו': וזרחה לכם יראי שמי שמש צדקה 
ועסותם רשעים(1): ולפכך מדמה הכת' אותם לשמש וממשילם mand‏ 
הזורחת מפני שאור היום יהיה בה וחמימותו תהיה ממנה והצוהר והחום 
map‏ מתילדים ואינם נפרדים זה מזה אלא בבת אחת map‏ נעשים 
ומתפרדים: וכן יהיה על זו הדרך היום בוער ושמש APTS‏ ומרפא כלומי 
אחד ממש Sow‏ אלו נעשו ממנו ומעין SMS‏ הם יוצאיםי ולפכך בכמה 
מקומות נקראת השמש בשם OY‏ כמו שנ' והיום רד מאד: רפה היום 
«amy?‏ כך עתיד הק' לחדש ממש אחד בו ינעם על הצדיקים ובו pps‏ 
מן הרשעי" וכן int‏ של הק' בדבר שיטיב בו לצדיק' ינקם מן הרשעייי 
כמטה משה שבו היו המכות לפרעה ובו יצאו מים מצור | לפכך זה 
הממש דומה לשמש באורו ושריפתו+ אבל יש בינו ובין השמש הפרש 
מפני שאור השמש וחמימותה מתילדים ביחד ומתערבים וה עם זה 
ומצטרפין זה בזה ואינם מתפרדין וזה הממש לא כן הוא אלא לעתיד 
לבא יבדיל י"י את אורו לצדיק' ויפריש את חמימותו. לרשעי" לצדיקים 
יהיה אור בלא חמימות+ ולרשעי' חמימות בלי אור ובנס ובמופת יבדיל 
בין האור par‏ הלהב כמו חשך מצרים שהיה אור לישר' כי האויר 
המאיר הוא האויר המחשיך. = וכיון שנתברר זה הענין כבר אפשר 
לומר כי. נמול הצדיק' וגמול הרשעים אש כמו שנ' בגמול הצדיקים 
באורך AND‏ אור: אור זרוע לצדיק: אור צדיקים ישמח: ונר רשעים 
ידעך+ לאור באור החיים: וברשעים והיה החסון לנעורת: תהרו חשש 
תלדו -wp‏ אף אש Pos‏ תאכלם: כי ערוך מאתמול onan‏ ואש אכלה 
אהלי שחד: ויתרם אכלה אש: תאכלהו אש לא נפח: ימטר על ‘yun‏ 
פחים אש וגפרית. 

זא 1 ואם ישאל שואל איך יחיו גופות ונשמות בלי מאכלות י 


חיים* וכיון שאי אפשר שיהיה זה הדבר נאמר על חיי העולם הזה 
מפני שהצדיקים והרשעים שוים בהם כבר למדנו כי הם חיי העולם 
הבא הנצפנים לצדיקים: והשני: הודיעונו הנביאים כי יש לפני י"י שני 
זכרונות זכר טוב לצדיקים: כמו זכר צדיק לברכה:י זכרה לי אלקי 
לטובה: ולך תהיה צדקה: Jom‏ לפניך צדקך+ וברשעים NIT‏ או' זכרה 
pds‏ לטוביה ולנועדיה(!). | והשלישי. | הודיעונו הנביא' שיש לאלקינו 
ספר ושטר כת' בהם כל זכיות הצדיקים וכל may‏ הרשע' כמו שא' משה 
מחני נא מספרך+ ימחו מספר חיים ועם צד' אל יכתבו* ויכתב ספר 
זכרון לפניוי הנה כתובה לפני* והרביעי: למדונו הנביאים שיש להק' 
יום pon‏ ומעמד ody‏ שבהם ישלם לכל אחד ואחד כפי מעשיו ny‏ 
הלא os‏ תטיב שאת: את הצדיק ואת הרשע ישפט האלק.. והחמישי," 

הודיעונו הנבנאים כי י"י אלקינו דיין אמת שופט בצדק משלם לבני 
אדם כפי דרכם שנ' הצור תמים פעלו: וי"י לעולם ישב. = והוא ישפט 
תבל בצרק: למשפטיך עמדו היום* לתת לאיש כדרכיו: כי עיניו על 
דרכי איש, והששי. | הפחידונו הנביאים מיום נקמת י"י ויום הדין שנ' 
קרוב יום י"י הגדול קרב ומהר מאד* התקוששו וקושו. | כמוץ עבר 
יום: בטרם לא יבא עליכם חרון אף י"י+ = והשביעי: ‏ הודיעונו הנביאים 
כי גמול הצדיקים ושכרם הצפון נקרא טוב והרשעים נמנעים מן הטוב 
ההוא ow‏ למען ייטב ond‏ ולבניהם לעולם: מה רב טובך WS‏ צפנת 
ליראיך: כי גם יודע אני אשר יהיה טוב ליראי האלקים שיראו spp‏ 
וטוב לא יהיה לרשע. שלמו אלו הענינים הכתובים בכתבי הקדש. 
והענינים אשר העתיקו חכמים בזה הדבר רבו מלמנות* אבל אספר 
מהם קצת ואומר, = אמרו חכמים למדנו מן הנביאים כי העולם הוה 
דומה לפני העולם הבא כלשכה והחצר אשר לפני ארמון המלך: וצריך 
האדם קודם שיכנס לארמון ויבא לפני המלך שיעדה עדיו ויתקן את 
גופו ויקשט את עצמו ואחרכך DID)‏ לראות את המלך: וכן שנו העולם 
הזה דומה לפרוזדור בפני העולם הבא התקן עצמך בפרוזדור כדי 
שתכנס לטרקלין. ועוד אמרו עשות תשובה בעולם הזה טוב מן העולם 
הבא ונחת רוח בעולם הבא טוב מכל מעדני העולם הזה: J‏ שנו 
יפה שעה אחת בתשובה ומעשים טובים בעולם הזה מכל חיי העולם 
xan‏ יפה שעה אחת של קורת רוח לעולם הבא Sop‏ חיי העולם הזה. 

ועוד שנו העולם הבא אין בו לא אכילה ולא שתיה ולא פריה ולא 
רביה ולא משא ומתן אלא צדיקים עומדין ועטרותיהם בראשיהם ונהנים 
מזיו השכינה: ועוד שנו מי שאינו מאמין בחיי עד וכופר בתחית המתים 
ובנתינת התורה ואפיקורוס pon ond px‏ לעולם wan‏ 

.אא אחרי אלו הדברים כלל הגאון רב' Ayo‏ עשרה אופנים 
בענין ND) INN‏ אותם באר היטב. | האופן הראשון. | כיצד הם 
הגמולים והנעימות וכיצד הפורען והדין. = והשני. = באיזה מקום יהיה 
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ומעיינות להשקות העשבים וכל צורך הבריות למצוא בהם מזון ומחיה 
ולתקן בהם מטעמים שאין זגוי ond‏ מהםי והעולם הבא adn‏ העולם 
הזה מפני שאין בו לא אכילה ולא שתיה ולא משא ומתן לפכך אינם 
צריכים לא לגנות ולא לפרדס' ולא לצמחים ולא לנהרים והדומה ond‏ 
אבל צריכים הם למושב ומכון שישכנו yoy‏ וישבו בו+ ולא ידמה wind‏ 
כי כאשר השמים החדשים לפתרון כי הנגי בורא שמים PIN) BIN‏ 
חדשה* מפני כי הבשורה ANT‏ תהיה בימי הישועה והיא בשורה לישר' 
על דרך המשל לחודיע כי בעת אשר יחדש י"י להם את השמחות ואת 
הששונות יהיו סבורים בזמן ההוא ואומרין בלבם שמא אולי נתחדשו 
שמים אחרים וארצות אחרות חדשות. = וראיה לדבר מה שא' TINS‏ 
כי הנני בורא את ירושלם גילה ועמה משוש ואינו חפץ בזה הדבר 
שהוא עתיד לחדש יצירת בית המקדש אבל הוא מודיע שהוא חפץ 
לחדש שמחות וגילות אשר לא wis‏ מעולם ומרוב השמחות ההם יהיו 
סבורים וחושבים שמא צורם Dos.‏ משמחה וצהלה. | ופת' כי כאשר 
השמים: על אופן אחר מפני שהוא אמור בימי העולם הבא בענין הגמול 
והוא נאמר על מדור השכר ומושב התשלומים ועתיד הק' לחדש אותו 
לעבדיו ולהשכינם ואחרכך יכלה זה המושב ככת' לפנים הארץ יסדת 
ומעש' ידיך שמים המה יאבדו ואתה תעמד בני עבדיך ישכנו וזרעם 
לפניך יכון. | וכיון שא' ישכונו בלשון עתיד ידענו כי PINT‏ הזאת 
תבלה ותתחדש ארץ. | וראיה אחרת מלמדת על מדור הגמול שאיננו 
דומה לעולם הזה- ידוע ומבואר כי הק' שם את האויר paw‏ זה הדוק 
והחלד כדי שיהיה מושך ושואב מגופות הבריות הלח והרוטב שהם 
כשיעור קצב אכילתם וכמדת שיקויים ובעבור זה הוצרכנו לטעימת 
המאכלות כדי שתתקיים נופנו ותחיה נפשנו* ובהעדר המאכלות ממנו 
ימס בשרינו ויכלה גולמינו וכל הבריות yo‏ מנהגם בזה העולם: אבל 
לעתיד לבא נתברר לנו כי אין לצדיקים לא אכילה ולא שתיה כבר אי 
אפשר שיהיו שרויים בתוך זה MNT‏ וראוי מדרך החכמה כדי שיהיה 
להם אויר אחר חדש חוץ מזה האויר אשר אנחנו חונים בתוכו למען 
שלא יאבדו הצדיק' ויכלה גופם ממשיכת האויר וכשם שאפשר שיחדש 
למו אויר אחר חדש כך אפשר שיהיה להם דוק וחוג אחרים חוץ מן 
השמים והארץ הללו. 
= .7אא9א והאופן השלישי, | כיצד יהיה זמן הגמול+ אבאר עניני 
הזמן ואומר. | הזמן העתיד להיות לצדיק' יהיה כלו אור am‏ מזהיר 
בלי חשך ואפל ובלי אשמורת לילה ובלא עתותי יום לא יום מתאשמר 
ans‏ הלילה ולא לילה מתאשמרת אחר oT‏ אלא כלו אור זורח ופושה 
מפני שבשביל כמה דברים השכין הצור את היצורים בפאת הארץ הזאת 
במקום" שיש om‏ ולילות נהיים בזריחת השמש מפני שהם צריכים 
ללילות וימים למען שיהנו מהם וכדי שיהיו הימים ההם לתועלת 
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נאמר לו כאשר חיה משה רבנו ק"כ ימים בלי מאכל מ' יום ג' פעמים: 
אבל נשמתו היתה מתקיימת בגופו באור המובהק WS‏ העמידו ws‏ 
וכסהו על פניו ומן האור אשר על פניו היה נהנה ומתקיים שנ' ומשה 
לא ידע כי קרן. ושם י"י את האות והמופת ההוא רמז ודוגמא לגמול 
הצדיקים לעתיד לבא למען שנאמין במדע שכלינו כי. הצדיק' לעתיד 
לבא אף on‏ יחיו ויתקיימו בעדן זיו שכינה ובאור הצומח בלי מאכל 
ומשתה: וכנגד זה א' הכת' נגד כל Joy‏ אעשה נפלאות: ובענין הצדיק' 
או' ומעולם לא שמעו ולא האזינו עין לא ראתה אלקים זולתך יעשה 
למחכה «1d‏ ואם ישאל שואל כיצד יחיו הרשעים ויתקיימו ולא יוסופו 
מן הפורענות. , ,| נשיב ונאמר כיון שתפשנו ולא מצאנו לוזה הדבר 
דומה להקישו אל מעשה הקדמונים כאשר הקשנו את מעשה הצדיק' 
ממעשה משה ולא מצאנו לוה הענין דמות ומשל בשביל זה הדבר 
הפרידו הכת' ויחד לו מקרא אחר וא' בענין הכופרים ויצאו וראו בפגרי 
האנשים הפושע' בי כי תולע' לא ‘on‏ ואשם לא תכבה: | ובלי pap‏ 
שהק' שומר את נפשם בגופם בדבר אחד ובממש אחד דק ונפלא בלבד 
מן הלהבות ההם השורפות עד אשר יהיה הלהב ההוא נקמה למו 
ונפשם יהיו מתקיימות בממש אחד למען שלא יאבדו במהרה בלהב 
הגדול ההוא ויחיו עד אשר ישאו את נקמתם. ‏ וכן ראוי שישמור אלקינו 
את נפשות הצדיקים בממש אחד חוץ מן ממש האור ההוא למען שיהיה 
האור ההוא לנעימה וכך ראינו כל זמן שיחפצו המלכים לנקום מאיש 
אחד יהיו שומרים גופו במאכל ומשתה ומטעמים ומרוים אותו עד אשר 
יתמימו כל הנקמות אשר רוצה לעשות עמו. | ומה ox‏ המלכים הקלים 
ony‏ עושים ANID‏ כדרך טבעם וכקוצר ידם קל וחו' מלך המלכים pn‏ 
שהוא כל יכול אפשר שיקיים אותו בלא מאכל ומטעמים למען ony‏ 
חפצו בהם ולפכך נקרא גמול טוב גן עדן שאין נאה ממנו בכל דירת 
העולם. ‏ וגמול רע גהינם ותפתה וגיא בן הנם שהוא מקום רע ומטונף 
ואין מקום גדול ומשָבח מגן עדן שג' (הראשון) כגן עדן [PANT]‏ לפניו. 

LXXXIYV.‏ והאופן השיני. | כיצד יהיה גמול המונעמים והמונקמים 
ואיך יהיה מכונם, | נשיב ונאמר כיון שאלו הננעמים והננקמים נופות 
ונשמות מחוברים ומדובקים כבר אין זגוי להם ממקום ומושב ואי אפשר 
שיהיה בלי מקום ומכון וצריכים הם לדוק וחוג+ חוג שישבו עליו ודוק 
שיהיה מקיף אותם. | ולפכך נקראו בשם שמים וארץ למען שיכירם 
שכלינו מפני Aw‏ מכירין אלה השמות וכן הוא או' כי כאשר השמים 
החדשים והארץ החדשה. = ואוסיף זה הדבר אמוץ וחזוק: | ואומר ומה 
noon‏ אלקינו בזה הדבר ומה ראה שיברא להם ארץ חדשה ושמים 
חדשים חוץ ND‏ ומפני מה לא שם מקום גמולם בזו הארץ. | ואומר 
מפני כי הארץ הזאת נבראה לצרכי הבריות ולפכך יצר בה הק' שדות 
לזרעים וערוגות לדשאים וגנות לצמחים ופרדסות לאילנות ולפרחים 
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יתמוי ובסוף הענין א' בני עבדיך Dw‏ ולמדנו mM‏ הענין כשם שאין 
yp‏ לשנותיו pm ow‏ כך pp PS‏ לחיי עבדיו הצדיק' moon PR‏ 
לשנותיהם. | ואם יטעון טוען כיון שאפשר שיהיה הצור עם היוצר 
באחרית בלי תכלית וחקר כבר אפשר APY‏ הצור נמצא עם יוצרו 
מקדמי קדמונים: אבל השכל מחייב שהעושה יהיה קודם מן MWY‏ 
וכיון שנתודע לנו שהיוצר קודם ליצירו sim‏ יכול להחיותו ולהמיתו 
השכל מכשיר שיצליחהו צורו צלחון שלם ויאריך שנותיו לעולמים על 
מנת שהוא יכול anand‏ הלכך os‏ יקבל היוצר ליצורו שהוא מתמיד 
חייו ומאריך שנותיו כבר אין השכל מונע זה הדבר ואין לגבורת אלקינו 
בוה הדבר לא רישול ולא חישול: ‏ ועוד אם יאמר המשיב אם כן מה 
הפרש בין היוצר והיצור* נאמר לו אלו דברים בטלים ואינם ראוים 
לתשובה לדמות גוף בזוי וגולם שמוץ הצריך והנצער ליוצר המרומם על 
כל ברכה ותהלה אשר בידו נפש כל חי. 

wisn LXXXVIL‏ | כמה מעלות יש לצדיק' בגן עדן וכמה 
מדרגות לרשעי' בנהינם. | נבאר הדבר, | יש לצדיקים yaw‏ חופות 
צפונות מלאות הוד וכבוד יש מהם אשר אור חופתו זורח כזריחת אור 
השמש poy)‏ נא' וזרחה לכם יראי שמי, | ויש מהם שיש לו עדון מן 
האור Ninn‏ ומשתעשע בו שנ' ומרפא בכנפיה, | ויש מהם שאור 
חופתו בהיר ונהיר כשתל החזק ועליו נא' אור זרוע לצדיקי וקצת מהם 
אורו הולך וצומח ומתוסף כצמח הצומח ועליו נא' אור OPTS‏ ישמח. 
וקצת מהם שיעור אור חופתו כזהר הרקיע שנ' והמשכילים יזהירו כזהר 
הרקיע, | וקצת מהם MIS‏ ככוכבים המאירים ככ' ומצדיקי הרבים 
ככוכבים לעולם ועד: ויש מהם שאור inan‏ בכלל השמש ow mim‏ 
ואהביו כצאת השמש בגבורתו. | וכזה הדבר עשה הק' עם משה 
שהקרין את פניו והיו מלאים הוד והדר והיה הוד פני יהושע חסר מאור 
משה מפני שהק' צוהו כדי לתת קצת מהודו עליו שנ' ונתת מהודך 
עליו ולא כל הודך: וכן פורענות הרשעים yaw Sy‏ מעלות של אש: יש 
מהם שפניהם נכוים ונצרבים מן האש ועליהם נא' פני להבים פניהם: 
ויש מהם שפניהם יושחרו ויוקדרו בלהבת אש כשחרות קדירה ועליהם 
נא' כל פנים wap‏ פארורי wy‏ מהם שיצלה Swan‏ בלהבת אש ועליהם 
נא' הנה יום בא בוער IND‏ ויש oD‏ שישרף באש כאשר ישרפו 
העצים ועליו נא' oD‏ ערוך מאתמול תפתה וגו'י עד מדורתה אש ועצים. 
ויש מהם שתאכלהו אש ותעקר שרשו כאשר תכלה את האבנים והעפר 
ועליו נא' ותאכל. «pas‏ ויש מהם שהאש תשחק עצמו ותדק גלמו כאשר 
תעשה אש וחצץ היורד מן השמים לעומק בארץ תחתית שג' OD‏ אש 
היא עד -אבדון תאכל וכמות זה עשה בנקמות מצרים שהיה מביא 
עליהם nap‏ וכל אחד לוקה במכה ההיא כרוע' מעלליו כאלו היה שוקל 


המכה ההיא בפלם ומשקל ככ' יפלם נתיב לאפו, 
F‏ 


שי כ 


מעשיהם לצאת לפעלם ותקון עסקיהם והלוך אורחותםי והלילות לשקט 
נפשם ונפישת עצמם ומרנוע שנתם ונומםי ולמען שידעו pawn‏ החדשים 
והשנים והימים ויכירו עתות מעשיהם. | והעולם הבא כיון pay‏ בה 
מכל הענינים האלה אינם צריכים ללילות וימים אלא שאפשר שישים 
and‏ אות וסימן בזמן ההוא למען שידעו בם חק עבודתם yon‏ 
תושבחותם. האופן הרביעי. | שהוא Ment‏ העבודה לצדיקים 
והתדרת הנקמה לרשעים אפרשם בקנצי השכל. ואומר. כשם שאפשר 
שחייב הק' את ways way‏ והעמים עליהם עָלו JD‏ אפשר שיגדיל 
ond‏ טובו יותר מדאי וראוי שיעצים עליהם won‏ בתמידות כימי 
השמים בלי הפסק. וכשם שעשיית התורה בתמידות לעולם ולעול' עולמי 
כך גמולםש ולא עוד אלא שאלו לא התמיד הק' את. גמול הצדיקים כבר 
היו הכופרים אומרים אלו התמיד הצור את גמול הצדיק' לעתיד pom‏ 
להם בטובות מותמדות ונעימות מותדרות כבר לא היו כופרים בו. 
ועכשיו שקבל עליהם קצב מהנעימות. והפסיק את טוב גמולם ולכן 
עזבנו תורתו ולפכך שם נעימות הצדיקים בלי תכלית וחקר: ולא עוד 
אלא שאלו שת גמול הצדיק' Ads‏ שנה אפשר שיהיו הצדיק' IN‏ אנחנו 
מרדנו בעבור שהיוצר שת לגמול הצדיק' שיעור קצוב מפני שכל דבר 
קצוב השכל מכשיר שיש לו תוספה יתר מן הקצבון ההוא וכיון 
ששם אותם בתמידות בלי הפסק בטלה כל תלונה. לפכך ראוי 
לנו מדרך השכל שלא יהא סוף ואחרית. לגמול הצדיק' לעולם wan‏ 

וכן פורענות הרשעים אי WES‏ שיהיה ond‏ הפסק PR)‏ בזה 
הדבר שמץ ליוצר הכל: oy)‏ התמדת שני מינין הללו הכת' אוי 
אלה לחיי עולם ואלה לחרפות (ו)לדראון עולם: ועוד א' עד נצח לא 
יראו אור. 

LXXXVI.‏ האופן ‘mm‏ כיצד תהיה נעימתם ונקימתם BS‏ יהיו 
הצדיקים כלם שוים למעלה והרשעים כלם שוים במדרגה אחת. 
תשובה. נתברר לנו כשם שאין הפסק לגמול אלף זכיות כך אין הפסק 
לגמול mor‏ אחת: וכשם שאין סוף לפורענות Abs‏ אשמות PS JD‏ חקר 
ליסור אשמה «mms‏ ואע"פי ששניהם מותמדים כבר יש לכל אחת 
ואחת מעלה ראויה למדרגה ידועה לכל אחד ואחד גמול ושכר כפעלו 
בחסר ויתר ומי שיש לו זכות אחת יהיה לו שכר אחד מותמד בגן עדן 
ומי שיש לו אלף צדקות יש לו אלף שכר בתמידות בגן עדן. = ומי 
שיש לו אשמה אחת או אשמות רבות נקמתו ומשפטו מותמדים בלי 
שיעור: ודוגמא לדבר מה שאנחנו רואים יש אנשים שהם DOS‏ 
ושותים בשמחה ויש אשר ילבשו מלבושים נאים ויש מהם מלכים 
ושלטים כך לעתיד בעולם הבא יש צדיקים בנעימותיהם שנ' לכן שמח 
לבי ויגל כבודי AS‏ בשרי ישכן לבטח: וכן על דרך זה החוטאים. 
במקום אחר חבר הגאון. | הנה מצאנו כת' ואתה הוא ושנותיך לא 
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יבא כל בשר הזכיר להם ביאה ואחרכך יציאה+ מיכן למדנו שהם 
יוצאים ובאים. 

.11% בסוף זה הספר פירש הגאון מפני מה לא הגידו לנו 
הנביאים שיעור כל מצוה ומצוה מה שכרה. | ומפני מה לא הודיעוגו 
מדת נקמה כל עבירה ועבירה: וא' אלו הודיעונו הנביאים JD‏ כבר היינו 
בוחנים בשכר העצום ועוובים השכר הקטן והיינו משתרהבים ומתעסקים 
יותר מדי ועוזבים את מחיתנו ותקון מעשיגו. | ועוד שלא יכבד dy‏ 
עול החכמה ונלאה מלעומסו ולשאת אותו וללמד את כללו וכדי שלא 
יאריך הענין AIM‏ הדבר: ועוד YIP‏ ומבואר כי בימי גלותינו עינינו 
תלוייות לראות הישועה ויוצרנו יודע כיצד תהיה צרת נפשינו ומצוקת 
לבבינו בימי שעבודינו ולפכך הרבה החזיונות והרחיב הנבואות בעניני 
הנחמות וכיון שיחסרו אלו היגונות וישכחו אלה הצרות וינוחו הנפשות 
מן הדאבות וינהו ויחזקו השרעפים לשחר יראת י"י בעת ההיא יתנבאו 
הנביאים על מעשה העולם הבא וידיעו אותנו חקי חיי עד ומה יהיה 
אחר זה העולם לפי כי בימים ההם תרבה החכמה ותגדל העבודה ויהיה 
לבבנו שלם oy‏ אלקינו mom‏ נפשינו מצפה לחיי העולם Swan‏ וכן 
בשרונו הנביאים כי בימי המשיח יהיו כל העם נביאים שנ' והיה אחריכן 
אשפוך [AN]‏ רוחי על כל בשר ונבאו בניכם ובנותיכם זקניכם חלומות 
יחלומון. = וכיון שידעו אלו הענינים ברוח נבואה יתן להם י"י אותות 
ומופת' על אמתתם שנ' אחריו ונתתי מופתים בשמים ובא': והודיעונו 
כי אלו המופתים קודם ביאת יום הדין הגדול sum‏ שנ' השמש 
יהפך לחשך והירח לדם לפני בא יום י"י+ הלכך כל הלומד ועושה 
יהיו מן המשכילים: וכל המלמד את הבריות ומקרבן לתורה יהיו 
ממצדיקי הרבים: לפכך ראוי על החכמים להורות את העם דרך 
הטובה והק' הכין ליריאיו טובו ואורו הצפון שנ' מה רב טובך WS‏ 
צפנת ליריאיך. 

APR זה ספר אחרון מן המגלות שחבר רב' סעדיה מבאר‎ KC. 
PYN הדבר שיכשר האדם לעשותו: א' הגאון כל דבר הנמצא אם‎ 
בגוף תמצא בו חם וקר ולח ויבשי ובהביטך באילנות תמצא בו שורש‎ 
וענף ועלים ושאר הנמצא בו המתחבר לאלה. | ואם תסתכל בגולם‎ 
האדם תמצא בו בשר ועצמות וגידים וחסחוסים ושאר מה שימצא בו‎ 
אלהי ודבר זה אינו ספק בידיעתו וזהו חק היצירה ותוכן הבריאהי‎ DY 
ולמען כי היוצר אחד לכן יצירותיו מרְבים ומפעליו עצומים כמו שנ' מה‎ 
רבו מעשיך י"י: והנה היוצר שם בלב האדם אהבת דברים רבים ושנאת‎ 
דברים עצומים כמו שנ' רבות מחשבות בלב אישי וכאשר לא יתקיימו‎ 
הנופות -והגלמים על ידי שורש אחד מארבעת השרשים ולא גולם‎ 
האילנות בחלק אחד מן החלקים שוכרנו אף לא האדם בבשר לבדו או‎ 
בעצם לבדו אף השמים לא בכוכב אחד יאורו ככה לא בדעת אחד‎ 
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LXX XVI.‏ האופן ח; מי ומי המתחייבים אלו הנקמותי נאמר 
כי הכופרים והשונים והמגושים ועליהם הוא או' ויצאו וראו בפגרי 
האנש' הפושעים בי* ובעלי העבירות חמורות החייבים מיתות בית 
דין וכרת אם יכרתו מזה העולם בלא תשובה יכרתו עוד לעולם הבא אף 
מבין הצדיקים ואם יעשו תשובה יתכפר להם עונם וימנו בעדת הצדיקים 
ובעלי עבירות הקלות יתכפר ond‏ עונםי ואם ישאל שואל באיזה מעש 
יכפר om ony ond‏ לא wy‏ תשובה: נאמר לו כי אלו בעלי עונות 
קלות כל זמן שלא יעשו העונות חמורות כבר הם עושים תמורתם וכיון 
שלא כפרו כבר הם מיחדים: וכיון שלא פשעו כבר הם מאמינים וכיון 
Now‏ גנבו ושלא הרגו ושלא נאפו הם עושים אמת וצדק ומשפט DM)‏ 
מבני העולם הבא. | האופן ט' ‏ היוכלו הננעמים לראות הננקמים, 

חשבתי בלבי זה הדבר וצרפתי oops ams‏ הדעת ונתברר לי 
שהצדיקים יראו את הרשע' כשהם מצטערים ונשרפים ומשבחים בלבם 
אשר הציל אותם משריפת גהינם ויהיו שמחים על מפלת הרשעים 
שנ' ויצאו וראו בפגרי האנשים: ואלה היוצאים לראות הם הצדיק. 
וכת' בשביל הרשעים פחדו בציון חטאים ויהיו הרשע' תמהים בעת 
אשר INT‏ כי הצדיק' שוכנים אצל האש הגדולה ואין נשרפים map‏ 
ויהיו מתאנחים ומתעצבים ואומרים PS‏ גמנעו ממנו אלו הנעימות 
והטובות אשר נחלו הצדיקים וכן הכת' מדמה אותם למזמנים לסעודה 
אשר הם נועדים ow‏ בשמחה כמו שאו' הנה עבדי יאכלו ואתם תרעבו. 

והרשעים ממשל באנשי דמים אשר הובאו כדי להלקותם. וזה 
ההפרש pa‏ הצדיק' ובין הרשע': הצדיק ON‏ תהיה מחיצתו קרובה 
למחיצת חברו יכול לראות: אם רחוקה ממנו לא יראהו. | אבל 
הרשעים לא כן אם תהיה מחיצתו קרובה ממחיצת חברו' או רחוקה 
אינו יכול לראותו מפני צערותיו ועצבוניו, | האופן עשירי. היש לקונם 
עליהם עול ועבודה. | אשיב ואומר, ידוע לאנשי השכל כי אי אפשר 
שיהיה אדם נבון וחכם בלי עשיית מצוה ואזהרה ישרה כי אם יתכן כן 
לא צוה י"י אותו דבר בעולם, = וכיון שוה הדבר ראוי מדרך השכל 
כבר ראוי שהצדיקים בעולם הבא מאמינים ביוצרם ומודים ביחודו 
ומשבחים אותו בעוצם יופי השבח והדומה לאלו המצות השכליות יהיו 
תומכים בם בעולם הבא. ושנו חכמים כי הצדיקים לעתיד לבא אינם 
בטלים מן העבודה. | ועוד אמרו תלמידי ond ps ‘pon‏ מנוחה לא 
בעולם הוה ולא בע' הבאי אלא הרשעים אין להם חק עבודה 
בשביל שהם נשרפים או Sawa‏ שלא תקל נקמתם בעשית העבודה. 

והנביאים בארו לנו כי לעתיד AYP‏ מקום קדוש בארץ אשר 

ילכו הצדיקים אליו ויהיו העתים שלהם דומים לשבתות ולחדשים 
ומשתחוים ow‏ כמו שנ' והיה מדי חדש WIND‏ וכאשר ONS)‏ משם 
יחזו נקמ' הרשע' ויודו לצורם וכן או' ויצאו ANT‏ ובראשונה א' 
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ההכרה ויבחנהו בכור הדעת ואם יראה לו שראש הדבר ואחריתו 
ניצלים מכל pap‏ ומכל נגע אז יתיר את רצונו לעשותו ויעשהו וכל 
שכן אם יראה שסוף המעשה משָבח ואחריתו לטובה: אבל אם יראה 
שיש בגבול מנבוליו ובקצה מקצותיו prs ow‏ רע אסרו על WEI‏ ומאסו 
מראשו* ומי שעושה JD‏ ומשים את שכלו דיין על תאותו הוא הנקרא 
מלמד במוסר החכמה והוא הנא' בו יראת י"י מוסר.חכמה. - ואם 
Ow‏ את תאותו וכעסו שופטים על שכלו הוא הנקרא איש מוסר כפילים 
ועליו נא' ומוסר אוילים אולת. 

.1 וראוי שאדרוש עוד על זה הדבר ואומר* הנה החכם שלמה 
נשא' ונתן בדבר הזה ודקדק להודיענו. מה הוא IDA‏ הטוב בעשייתו 
כמו שא' ראיתי את כל המעשים שנעשו תחת הש' והנה הכל הבל:י 
כשא' הכל הבל לא רצה לומר שכל המעשים בהתחברם יחד שהם הבל 
לפי שהיוצר עתדם והעמידם ובראם: ולא יאמר החכם במפעל היוצר 
שהוא הבלי אבל רוצה לומר ox‏ יבא אדם לעשות איזה אחד מן 
המעשים שבעולם לבדו כל ימיו בלא התחברות דבר אחר עמו יהיה 
במעשה ההוא סכנת נפשו וידמה הדבר ההוא לרוח שאין בו ממש. 
ומה שא' אחר זה מעות לא יוכל לתקון. לא אמר אלא בהפרד הדברים 
איש מעל אחיו שלא יוכל לבא לידי יושר מחמת עקמותו ולא לידי מניין 
חפרונו וגרעונו. = וראיה לוה הפירוש שהוא אמת שהרי זכר בפסוקים 
האלה שלשה דברים מדברי העולם הנאהבים על הלב ומתקבלין על 
הנפש והפרידם בזכירתו זה wate‏ וא' על כל אחד ואחד מהם שהוא 
הבל כשהוא לבדו: ובתחלת שלשה הדברים זכר את דרישת החכמה 
לבדה שאם יהיה אדם נפרד בחכמה לבד ויעזוב שאר העסקים לא 
יהיה לו בה תועלת אבל תרע לו ותזיקהו. הוא מה שא' ואתנה לבי 
לדעת חכמה ודעת הוללות וסכלות+ ונתן טעם לדבר dow‏ מה שתגדל 
חכמתו תרבה עצבתו וכל מה שתוסיף בינת לבו יוסיף מכאובו כי יתגלו 
לו מומי הדברים ויראו לו דפיי העניינים ויאנח עליהם ויתאבל: והוא 
היה קודם שבא לידי חכמה בשלוה ובמנוחה בשקט ובבטחה ועתה 
נפשו עליו נאנחה הוא מה שא' כי ברב חכמה רב כעס. | ושנה 
במתעסק בשמחה לבדה כי אם ow‏ בה האדם לבדו לשמוח כל ימיו 
גם בזה תהיה סכנת נפשו: NIT‏ מה שא' אמרתי אני בלבי(!) אנסכה 
בשמחה וראה בטוב ונתן טעם לזה כי האדם יראה את עצמו בשעת 
שמחתו וטוב לבו בקלון וזלוול כי Ton‏ ממנו דעת האדם ותכנס. בו 
דעת הבהמית: הוא מה שא' לשחוק אמרתי מהולל. ושָלוש במתעסק 
בישוב העולם בבנות הבתים ונטוע האילנים וא' על העוסק בכך שהוא 
מסכן הואָ-מח: שא' בניתי לי בתים נטע' לי כרמים ומה שספר ממעשיו 
עד כלות הפרק: ונתן טעם שראוי לאדם mand‏ כל זה ושלא להתעסק 
בו שהרי יניחנו לאחרים ותלך יגיעתו לחנם הוא מה שא' ושנאתי(!) את 
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ובלב אחד ובדרך אחד ראוי לאדם להנהיג את עצמו כל ימיו* לכן 
הוצרך לחבר את דעתו ואת מנהגו מדברים רבים ולוקח מכל דבר 
ודבר כפי הצורך והתועלת לקיים גופו ולתורתו כי אז תשלם מלאכת 
מנהגו בטוב בשנאתו דבר מהדברים במקום שראוי לעזבו ובאהבו אותו 
במקום שראוי לעשותוי אז יהיה כמי שבא אל החכם להורותו מה יעשה 
והחכם למדהו והורהו sim‏ עשה ככל אשר הורהו שנ' יכלכל דבריו 
במשפטי ואז awn‏ כמי ששקל את פעליו בשקל כמו שג' פלס מעגל 
רגליך וכל דרכיך יכונוי והטעם שבעבורו החלותי זה הספר לפי שראיתי 
אנשים שעלה בדעתם שראוי לאדם להתנהג בדבר אחד כל ימיו ולא 
יחליפנו באחר ולא ימירנו בזולתו ושאר הדברים זולתי amis‏ ישליכם 
מעל פניו וימאס בהם וישנאם שנאה שאין אחריה IAS‏ 
1 וכשבחנתי זאת הדעת מצאתיה משובשת מכמה פנים. ' 

האחד: אלו היתה אהבת דבר ANY Ink‏ טובה מאהבת כל הדברים 
כלם לא נטע הבורא בדעת האדם אהבת שאר הדברים. ועוד שאלו 
רצה הק' בזה היה בורא את האדם משורש אחד מארבעת השרשים 
והיה יוצר אותו חתיכה אחת וגזרה אחת. | ועוד הלא ASIN‏ מקצת 
הדברים שאין מתכונת עשייתם מדבר Ins‏ שהרי לו רצה אדם לבנות 
בית מדבר אחד בלא תערובת דברים אחרים לא יהיה בנין של קיימא 
לכן הוצרך לו oy‏ האבנים חול וסיד pyr‏ למען יקום בנינו על מכונו 
וכן יאמר במאכל ומשתה ולבוש וכל דבר שהוא לעבודת האדם: 
ואם ככה יאמר בכל החלקים אשר הם לשרתו ולעבדו כל שכן בעניני 
עצמו והנהגת דעתו: על כן נצרך האדם ללמד חכמה ולקנותה שתוליכהו 
בכל ny‏ בדרך הישרה כמו שא' הכת' בהתהלכך תנחה IMIS‏ ושורש 
הדבר ויסודם הוא שיהיה האדם מושל על רצונו ושולט בתאותו אם 
לאחבה אם לשנאה יען יש לכל דבר נאהב מקום ולכל דבר נמאס 
yon ny‏ ראוי לעשותם במקצתם ולהניחם בזול[ת]ם* ובראות כל אחד 
מהם מקומו הראוי לו ישתמש באותו הרצון להוציא ממנו לידי מעשה 
כשיעור ראוי עד עת בואו אל הדי ואל הספק: ובראותו מקום הראוי 
לחסום בו ולמונעה ולכלאה יחסמנה ויכלאנה עד שיעבור ממגו המקרה 
אשר למענו חסמה כמו שנא' טוב ארך אפים מגבור ומושל ברוחו 
מלוכד עיר: וכבר הזכרנו כי יש לנפש שלש כוחותי והםי כח התאוהי 
כח הכעסי כח monn‏ בכח התאוה אדם מתאוה למאכל ומשתה 
ויפתה לבו ויהנהו במראות היפים ובמחזות הנאים ובריח טוב הערב 
ובמישוש הרך הנעים. | ובכח הכעס ימלאנו לבו לעשות כל רצונו 
להשתרר ולהתגאות ולנקום משונאיו ולהעז פניו ולעשות מה שדומה 
לזה, | וכח ההכרה מושל על שני הכוחות האלה במשפט ואמת לישרם 
ולתקנם ולמונעם במקום הראוי למונעם. | ובבא אל לב האדם לעשות 
אחר משני הכוחות הראשונים או מענפיהם ותולדותיהם wos‏ בכח 


ie). Ske 


מדרך הנכוחה ועזבו נתיב היושר כי רצו לעזוב את הישוב ולהניח מה 
שאי אפשר מן המזון והמכסה ולהבדל מן הנשים שלא להוליד: ואם 
יהיה הדבר הזה טוב והיו עושין אותו כל בני העולם היה האדם mas‏ 
ובטל מן העולם ובבטולו בטל המזמה ויאבד אדם מן הישוב ותהיה 
נפשו בסכנת אריות ועקרבים ונחשים ושאר הרחשים ואז תשתבש הדעת 
לשוב כדעת הבהמות וישתגע האדם יען כי הוא חפר למאכל הטוב 
ולמים הקרים הערבים והטובים וישלוט עליו כח המררה השחורה ויחזק 
= עליו כח הדם ובעל כרחו יצטרך להרפא מיד בעלי הישוב NOW)‏ ימצא 
מרפא לחליו sow‏ לא ימצא ויאבד בעניו ויהיה האדם הזה נכרי מבני 
אדם עד שידמה בעיניו שאם ימצאוהו יהרגוהו וישנא בני אדם מחמת 
שיחזיקם כרשעים וכפרנים עד שאלו מצאה ידו את אחד מהם או 
הרבה מהם היה הורגם ולא ידמה בעיניו שום NOS‏ בהריגתם ואז 
תהיה נפשו לשאול ואבדון oy‏ שארו וגלדו, ‏ אבל טוב על האדם 
למאוס את העולם במקום שראוי למאסו והוא כשיובא לפניו מאכל 
טוב והוא אסור מן התורה שיקוץ בו וימאסנו ויראה לו שהוא מזוהם 
ומגואל וכשיבא לידו דבר עבירה במשכב גשים ובזולתו יברח ממנה 
ויעזוב אותה וכשיבא לידו ממון שאינו שלו שלא יפשוט ידו בו וימשול 
את רצונו. | וישים את יראת קונו לנגד yay‏ בכל דבר שיקרה לפניו 
כמו שנ' בכל דרכיך דעהו והוא יישר אורחותיך. 

.א והשיני, ‏ באכול ושתות ושמוח. | MOS‏ מקצת אנשים 
שראוי לאדם להתעסק במאכל ובמשתה יען כי הוא קיום הנפש והעמדת 
הגוף והנאה לגדל גופו ויתקיים זרעו ויעמדו צאצאיו. = ויען כי כשיתענה 
האדם יחלש כחו וישתנה מראהו ויחשיך אור עיניו ויכבד שמע אזניו 
וישתגש לבו. | והרבה פעמים תקצר נפש האדם מן הרעב עד שיכעוס 
ויכפור* והמדינות הגדולות pox‏ אלא על נהרות המושכין ובמקום 
הראוי לנטיעה ולזריעה למאכל האדם ולהנאותיו וכל מפי המלכים 
ואנגריאותיהם אינם אלא כדי שיהא להם מה שיתנו למאכל לצבאיהם 
וללחם שלחניהם. | וספרי הקדש מבטיחים את הצדיקים בהזמנת מאכלם 
ובמנוי משתיהם כמו שנ' ועבדתם את י"י אלק' וברך את לחמך ואת 
מימיך. = ואו' ונתנה PINT‏ פריה* ואכלתם לשובע והרבה כאלה: וכל 
השמחות אשר בעולם אינם אלא במאכל ובמשתה כמו שנ' לשחק 
עושים לחם ויין ישמח חיים וחברת החברים והאהובים אין לה שורש 
apy‏ אלא על ידי מאכל ומשתה. = עד AD‏ דברי המשבחים את המאכל 
והמשתה: וכשהתבוננתי בדבריהם מצאתים משָבשים לפי שהכירו טובותיו 
והנאותיו ולא הבינו רעותיו ותלאותיו כי ברב מאכל ומשתה ירבה הדם 
בנוף יחלה חלי המסוכן בשבילו ויתמלא ראשו ועיניו ויכבדו ry‏ 
ויחלשו איבריו ויתאוה למשכב הנשים any‏ מדי ויולד לו מזה כבד 
הלב ועל ידי רוב מאכל ton‏ יהיה האדם דומה לכלב שאינו שבע 


ו 


כל עמלי שאני עמל(!) שאניחנו לאדם שיהיה אחרי: ומי יודע וגר"י 
ובשלשת הדברים האלה הניח שאר דברי העולם ולא זכרם ובאמצעית 
הדברים צוה את אלה השלשה להשוות ושיקח האדם מכל אחד כשעור 
מה שראוי לקחת הוא מה שא' תרתי בלבי למשך ביין את בשרי ולבי 
נוהג בחכמה וגו'. 

דא ועלה בדעתי להזכיר שלשה עשר דבר שרבים אהבו כל 
sons‏ לבדו בלא תערובת דבר py Ins‏ והשליכו אחרי גום הגנות 
והדופי הנמצא בו ולא שמוהו אל לבם מחמת שאהבו הדבר ההוא. 
הראשון מן י"ג, | במאום העולם ובזנוח הישוב. | | השיני באכול 
ושתו now)‏ השלישי באהבת משכב הנשים. | הרביעי בחשוק 
הבריות ובאהבתם. | החמישי באהוב הממון ובכנום ההון. | הששי 
באהוב רוב בנים. | השביעי בישוב בתי העולם ובנות יופי מכללם. 

השמיני באהוב TS‏ ימים ובמלאת הזמנים התמימים. | התשיעי 
באהב העוז והמשרה וברדוף אחר הגדולה. = העשירי באהוב נקם 
Ops‏ מהאויבים ומשטמה. למריבים. האחד עשר באהוב החכמה 
ולמוד הערמה. | השנים עשר בעבוד את י"י בלתי התחבר לו poy‏ 
אחר, | השלשה עשר באהוב amen‏ והמרגוע: בכל ny‏ ובכל שעה. 

ואשוב לפרש כל אחד מהם כפי הצורך. 

.א הראשון. = במאוס העולם: ראיתי אנשים שאמרו שחובה 
על אדם לשוטט בהרים ובנבעות וללכת כל היום באפיקים ובגאיות 
לבכות ולהתאבל על העולם שהוא עולם של תהו עולם של כליון עולם 
המתהפך על האדם ואינו מתקיים בידו כי בעוד שהוא שקט Nw)‏ 
ושלו ורענן: תהפך שמחתו להבל. ושירתו לאבל: וכבודו לקלות: ועשרו 
«mq‏ כמו שנ' עשיר ישכב ולא יאסף: ישאהו קדים וילך. ואלו 
נתחזק האדם בכל כחו להתחכם בו לא תסור מעליו אולתו ואלו 
נתאמץ לטהר: לכלוכו יעידו+ וצחנתו pan‏ ואם נשתדל להבריא 
מסיכתו תחליאנו ואם בא להצטדק לשונו יחטיאנו כמו שנ' אם אצדק 
פי oop wa‏ ואין אדם שבעולם שיוכל לדעת מה יבא jo yoy‏ הצרות 
והתחלואים וההפסד והנגעים כמו שא' ‘non‏ אל תתהלל ora‏ מחר: 
וכל מי שידמה להיות בעולם הזה רוה הוא יהיה צמא והסובר לאחוז 
בחבליו בידיו נפסקו: וכל התופש במיתריו באצבעותיו נתקו כי כן 
א' הכת' אשר יקוט כסלו. ישען על ביתו+ וכל ימי אדם לא יוכל mynd‏ 
כי ox‏ בעושק )153 בכחש ובכזב ובעון+ וכמה גבורים בו נחשלוי 
וכמה אבירים בתוכו אשתוללו. וכמה מלכים בו זלזלו. | לכל זה אמרו 
אנשים האלה שראוי לאדם למאום בעולם ולעזבו מבלי בנות בית 
ונטוע כרם ושום נטיעה ולא ישא אשה ולא יהיו לו בנים ובנות אבל 
יהיה מושבו בדד בהרים ובמדברות ויחיה מעשבים וירק דשא עד יום 
מותו. = וכאשר התבוננתי בדבריהם מצאתים אע"פי שרובם אמת שגו 


--- 
א 


וי 


הק' מונע הנביאים והחסידים מעשותו והנה מצאנו או' הבה את SAYS‏ 
ואקרב אל הנביאה ולא התבושש. וכשחקרתי בדבריהם מצאתים 
משָבשים בנויים על יסוד רעוע ועל כל זה שהניחו רב נזקיו ושלחו 
רע עסקיו שהרי הוא מחשיך את העיגים מחלחל המתנים מאבד את 
התאוה ממעט את הכח מחליא הדםי מכאיב הכפלים ורפיון (!) הבטן 
הורס הגוף מפרך את האדם ולכן הזהיר החכם אל תתן לנשים son‏ 
ועל ידו יהיה לב האדם טועה כמו שנ' זנות [ויין ותירוש יקח לב: ומי 
שמתעסק בו לא יכבה להב האש הבוער בו אלא בעשותו את חפצו 
ואחרכן חוזרת ויוקדת כבתחלה כמו שנ' כלם מנאפים כמו תנור בוערה 
מאופהי IN)‏ יהיה האדם מגואל מטונף מצחן ומלוכלך: ואם הוא בן 
דעת ויש בו הכרה יראה עליו שיתעבוהו בגדיוי ובעל הדבר הזה סבור 
Sow‏ העולם omy‏ מראות געל מעשיו וחרשים משמוע רוע זכרונו 
וקלונו והוא גלוי ומפורסם לכל כמו שנ' נאופיך ומצהלותיך (ו)זמת זנותך 
+a‏ ובעל זה הדבר משים את ביתו ומשחית דרכיו ומתעב מהלכיו 
כמו שנ' ואשביע אותם וינאפו ובית זונה יתגודדוי ומזה יבא Sow‏ 
יהיה לו מאשתו בן כשר כי יעשו אחרים מה שעשה הוא בנשי 
אחוים כמו שנ' os‏ נפתה לבי על אשה וגו" עד תטחן לאחר 
אשתיי אבל ייפה הק' את התאוה הזאת והרכיבה בו לקיים זרע כמה 
שנ' ואתם פרו ורבו* וראוי לו להשתמש ולהוציאה למעשה בעת 
הראוי לו ועם מי שראוי od‏ וכשלא ימצא לו זה שימנענה ויעצרנה 
ויכלאנה ויאסרנה. 

1 הרביעי, = בחשוק הבריות ובאהבתם: השער הזה כעורה 
זכירתו הרבהי ומצאתי אנשים שראו בדעתם כי החשק יותר טוב מכל 
מה שיתעסק בו האדם והאהבה יותר מעולה מכל pan‏ כי הדבר יקל 
את הרוח וידקיק את מסיכת האדם עד שתחזור הנפש קלה וקלושה 
למעלה מן הגוף כגון הדבר הגמם בקלותו והנמשך ברכותוי כי זו העגין 
יש לו דקות mon‏ להרבה מאדי ואומרים כי הדבר הזה הוא בטבעו 
של ots‏ כי יש בו כח הנמשך אל הלב: apy‏ זה הכח מראה שיראה 
בעיניו ויבא ממנו לידי מחשבה שיחשב ויוציא לידי ממשלה שתמשול 
poy‏ ותשלוט בו ואחרכך נוספים עליו mind‏ אחרים עד שיתקיים הדבר 
בלבו לגמרי עוד הוסיפו בדבר הזה אלה האנשים והגביהו אותו עד 
ששמוהו תלוי במעשה הכוכבים ואמרו כי כל כוכב שהיא מזל לאדם 
אחד שיהיה בשוה עם מזל אדם אחרי עוד הגביהו את הדבר ותלוהו . 
במעשה היוצר ברוך הוא ואמרו כי הוא NID‏ נפשות הברואים עגולות 
וסנלגלות ככדור וכפקיע ואחרכך חלק כל כידור מהם לשני חלקים 
ושם כל. חצי. כידור מהם באדם אחר וכשתמצא הנפש השומה באדם 
זה את חציה המושם באחר תקשר בה ותתחבר אליה ולכן יתחברו שני 
בני אדם ויאהבו זה את זה אהבה שאין לה די ולא סוףי עוד הגביהו 


כמו שנ' והכלבים עזי נפש לא ידעו שבעה ויהיה כאש השורפת את 
הכל וכשלהבת המלהטת מה שתמצא כמה שנ' ויהי העם כמאכלת 
אש וכשיהיה מלְמד בכך יקשה בעיניו מי שיאכל מלחמו ותרע עינו 
מתת מפתו לשום אדם ואפ" הוא wy‏ ואם יעבור עליו מי שיהנה 
משלו בעל כרחו יהיה ADD‏ שג' כי כמו שער בנפשו כן הוא: וכשתהיה 
anys‏ על זה הענין שיהיה כילי ונבל ימאסוהו גדולי העם MAMAN‏ 
מאליהם ובעלי השכל מאהליהם יען כי יראו אכילתו במהירות ובמרוצה 
ועינו על מקום שיראה שם פרוסה יפפיה ומנה גדולה ויושיט ידו ויקחנה 
ובעודה בכפו יבלענה והוא המכנים ידו בקערה ראשונה ומסלקה 
באחרונה ועל כיוצא ma‏ א' ‘non‏ כי תשב ללחום את מושל: ושמת 
pop‏ בלועך. = ומי שהוא רגיל ma‏ מלמד את עצמו לשהות בישיבת 
הכסא ולהחזיק עצמו כדי שיתפנה awd Som‏ ולאכול פעם mons‏ 
מחמת שהוא שוקק לאכול ויעשה גופו כמשפך שמכנים בזה ומוציא 
מזה ועל כיוצא בו א' הכת' כי כל שלחנות מלאו קיא צואה ואז יצטרך 
להכנים אצבעותיו בגרונו למען יקיא מה שבבטנו מרוב [מאכלו] שלא יכילוהו 
מעיו שנ' פתך אכלת תקיאנה: ובמרבית מאכל ומשתה יקשה הלב 
ויעזוב את תורת + כמה שנ' כמרעיתם וישבעו שבעו וירם לבם על 
כן שכחוני. = והמשבחים את היין לא זכרו רעותיו שהרי הוא מיבש 
את המוח Os‏ ישתהו חי+ וירטבהו os‏ ישתהו מזוגי ועל ידו תאבד 
הדעת ותשתנה החכמה כמה שנ' כל שוגה בו לא יחכם: wor‏ 
האיברים wy‏ הידים והרגלים pam‏ הדם והקדחת ויוליד בגוף 
האדם הסמטות והמורסות והשחינים ויגררו בני מעיו ויאחזהו כאב 
הכבד כמו שג' למי אוי למי: אבוי on‏ עד למאחרים על היין+ sim‏ 
ייפה לו כל דבר כעור ויתיר לו את האפור ועל ידו תהרגנה הנפשות 
ועל כיוצא בו נא' כי לחמו ond‏ רשע ויין חמסים ישתו+ ויפי המאכל 
וטוב המשתה לאדם אינו אלא כשיקח ממנו כפי wos‏ לחיות את WI‏ 
ולפרנס את עצמו כשיעור הצורך והספק כמו שנ' צדיק אוכל לשבע 
נפשו ובראותו כי אכל די מחסורו יאסור את רצונו וימשוך את ידו 
כמה שנ' דבש מצאת אכול דייך. 

.1 השלישי: באהב משכב הנשים. | עלה על nyt‏ אנשים כי 
הדבר הזה ראוי maid‏ לאדם מכל דברי העולם כי הנאתו. יתירה 
מכל הנאות כי כל שאר הנאות שבעולם תמצא להם חלפין ותמורה 
שיעמדו במקומן כשלא ימצאו וישוו כהם ודבר זה לא תמצא הנאה 
שתשוה כמוה ויש בו תועלת שהרי הוא מוסיף בשמחת הנפש ומרויח 
אותה ומקל מלאת הגוף ומסיר כובד הראש mem‏ ומשכך את חמת 
האדם ומסיר מלבו מחשבות רעות ומועיל לחולי הנקרא מלקוניאהי 
וגודל היתרון שבו שהוא גורם להוית האדם החכם וביאתו לעולם 
וחברת בני אדם אינם אלא על ידו ואלו היה דבר שאינו טוב היה 


= 


1 החמישי. > אסיפת “PAT‏ אמרו ASP‏ אנשים כי הטוב 
שיעשה אדם בעולם הזה הוא שיטרח לקבץ הון ולאסוף הרבה יען כי 
המאכל והמש' והנאת תשמיש עם הנשים אשר הם תקוגי הגוף בהמון 
הכסף תהיה ידו משגת להם וכן הקניין והממכר בהמצאו הם נמצאים 
ואפי' המלכים והמושלים בעם לא יעלו לממשלה גדולה בלתי בו ולא 
יתנו העם את ידם תחת מושליהם כי os‏ למענוי ובו יצביאו המלכים 
את צבאותם ובו ישלטו על המדינות והמגדלים בצורים ועליו יחפרו בני 
אדם המקורות .ויבדקו העפרות להוציא מהם כסף וזהב. ומי יבקש כי אם 
בתי העשירים ועל מי ישאל כי os‏ על אהלי הנדיבים: והאוהבים אל 
העשיר מקרבים כמו שנ' אוהבי עשיר רביםי ועוד נא' עשיר ברשים 
ימשולי ועבד לוה לאיש מלוה. נסתכלתי בדברים אלה וחקרתי באמרותם 
ולא מצאתי בהם טוב יותר ממה שיבא לידי האדם בלא טורח ובלא 
דרישה אבל מי שמשים את פניו לבקשו ולדרשו בכל כחו כל הימים 
יהיה במחשבות ורוחו נלאה ונפשו יגיעה ובלילה בלא שינה וביום בלי 
הנחה. | ומאנה תבא שועת היתומים וצעקת האלמנות ודמעת העשוקים 
אלא בשבילו ומקבץ העושר ומאסף הממון לא יביט בדמעתם ולא 
maw‏ עליהם עד שיחרה אף י"י בו ויפרע ממנוי wD‏ שנ' והנה דמעת 
העשוקיםי והיכן המריבה והקטטה והשנאה והנגיפה והדחיפה אלא 
עליו. | ועליו יקום אדם על חבירו ובו תשבר האמונה ותגלה הרעה 
הטמונה: ועליו ינתץ(!) הזמנים הכזבנים ומועדים שאינם נאמנים ובעבורו 
תמצא שבועת שוא ושקר עד שלא תמצא האמונה ותעדר הישרה: ויש 
אשר יבטח בעושרו וישכח ow‏ יוצרו ויכפור בו ובזכרו כמו שג' וכסף 
וזהב ירבה לך on‏ לבבך ושכחת: ופעמים רבות ימות אדם על עשרו 
ויהרג על ידי נכסיו וגם זה רעה חולה כלעמת שבא כן ילך ואם ישאר 
Mwy‏ בידו עד oY‏ מותו ישא האב PY‏ הממון האסור כמו שנ' YAN‏ 
כי עשק עושק: והניחו לבניו מורשה בלא ברכה כמו שנ' נחלה מבהלת 
בראשונה ואחריתה לא תבורך: אבל נעשה הממון חביב על האדם כדי 
שישמור מה שחננו הק' ממנו בהיתר כדי שלא יאבדנו: כמו שנ' ברכת 
ו"י היא תעשיר. | אלה דברי הנאון. ונמצא בארץ רומי אבן כתוב 
עליה השלך על בוראך יהבך ואל יביאך רוב תאותך לחטוא ואל תתן 
אל לבך דאגת יום שלא בא ואל תהמה על קבוץ ממון כיי כמה בני 
אדם מקבצין לבעלי נשותיהן והמעטת האדם על עצמו רבוי באוצר 
זולתוי ואל תקבץ לנפשך העונות ולבני ביתך הממונות כי כאשר תמות 
תשא עונותיך אל קברך ותניח ממונך לבני ביתך. | אשוב לדברי 
הגאון, 

wen KOLX.‏ אהבת רבוי “DAT‏ ראו אנשים לתור אחר הבנים 
ולהרבות א ילדים ואמרו כי יש בדבר הזה הנאה לנפש MAM)‏ לעינים 
ומחמד ללב ולולי הבנים לא נתקיים העולם וזהו האוצר של אדם לעת 
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הדבר הזה עד ששמוהו כמצוה וכתורה ואמרו שהשליט הק' Sy‏ 
הברואים כח האהבה והחשק להודיעם איך יחשק האדם את עבודת י"י 
ואיך myn‏ למי שהוא ams‏ וישתעבד. לו כדי ‏ שישתעבדו ויתענו 
הברואים לנגד רצון הבורא ויעשוהו. | והאנשים האלה Dy‏ בדבריהם 
כי הק' אינו מנסה את mys)‏ במה שהזהירם שלא לעשותו כי הוא 
האמת וכל מעשיו ישר' כמו ow‏ ואלוה לא ישים תפלה: ואו' כי לא 
אל pon‏ רשע אתהי ומה שאמרו בכח הכוכבים בהשוות שני המזלות 
וחלקי אהבה אלו היה כדבריהם כשהיה אוהב ראובן את שמעון באותו 
מדה ובאותו שיעור שהוא אוהב wns‏ יאהב שמעון את ראובן PN)‏ 
אנו רואים כן כי מעולם לא נשקלה אהבה כנגד אהבה אלא פעמים 
תותיר ופעמ' תחסר: וגם הרבה פעמים שאדם SMS‏ את חבירו וחבירו 
אינו אוהבו כללי ומכח החשק ירבו רעות על האדם כשהדבר הזה 
מושל עליו ממעט את אכלו ואת נומו עד שימס גופו ויחלה בשרו 
ויעלה הלהב מלבו ויתעלפה רוחו ויהיה גונח מלבו ולא יעצר ברוחו 
לשקוט הוא מה שא' הכת' כי קרבו כתנור לבם בארבםי ויעלה. אל 
המוח עד שיחלש מראה עיניו ופעמים שיצא מדעתו בראותו את 
חשוקו ויתעלף ותפרח נשמתו ותתעלם בגופו כ"ד שעות ושמא יחשבוהו 
קרוביו ואוהביו שמת ויקברוהו בחייוי ושמא יביט אל חשוקו או 
ישמע את זכרו ויתאנח ויתגנח וימות באמת ותצא נשמתו ויהיה העני 
הזה כמי שהולך בשבי וכמי ששם את נפשו ודעתו במשכון לא יכיר 
קונו ולא את ענינו ולא את עולמו ולא את אחריתו וימות מתוך דברים 
הללו כמו שנ' וחנפי לב ישימו אף לא ישועו כי אסרםי תמת בנער 
נפשם: ויהיה רוב ליליו ער בלא mow‏ מקיץ בלי תנומה יוצא NOD‏ 
nyt‏ על פרשת דרכים ומתעלם מעיני אדם פן ימצאוהו בלא עת מצואי 
ואם תמצא יד החושק ביום INS‏ מן הימים את רצונו אז יכיר וידע 
בדעתו כי זהו הדבר שהטריח את נפשו בעבורו ונסתכן הרבה פעמים 
בשבילו ונתבייש הבושות בגללו ויתחרט על מה שעשה וישנאהו 
שנאה שאין לה סוף ומשטמה שאין לה שיעור כמה שנ' וישנאה 
אמנון שנאה גדולה vw‏ אבל ייפה הק' את החשק ואת האהבה 
בדעת האדם למען יחשק את בת זוגו הגופלת לגורלו ויתחבר עמה 
חבור נאה לקיום העולם וישובו כמה שנ' אילת אהבים ויעלת חן 
דדיה ירוך בכל עת וגו': וצריך להראות את בת זוגו חשקו ואהבתו 
בדעת וביראת שמים ויעצרנה מכל מקום בלתי זה המקום לבדו, כל זה 
מחבור הגאון. | ור' שלמה jas‏ גברול א' כי החשק מורכב בטבע האדם 
והיא מתיחשת אל win‏ השמע ומי שרוצה להיות נביר ואדון ירחיק המדה 
הזאת כי היא מן מדות הגרועות* וכבר ידעת כי לא ינמרו מעללי החכמים 
עד שתמשול נפשם בתאותם. ועל כל פנים מי שמתעסק sya‏ החכמה 
והמוסר יהיו מבדילים בינו ובין התאוה. ‏ נשוב לדברי הגאון. 


ו 


ובארבה ובשטף ואם תרבה התבואה וירבו הפירות ‏ יהיה מחשב 
להפקיע את השערים ולרמות את הבריות וישמח mays‏ היוקר כדי 
שיוכל להונות את העניים כמו שנ' לקנות בכסף דלים ובחמס המלכים 
ובגזל השרים יעשקו התבואה מבעליה אבל חבב הק' את הישוב לאדם 
לקחת ממנו כפי צרכו כמו שג' ויושב שם רעבים ויכוננו עיר מושב 
ויזרעו שדות ויטעו כרמים. 

OL‏ השמיני: אהבת אורך soo‏ עלה בדעת אנשים שמה שיצטרך 
אדם לאהוב בעולם הזה שיאריך ימים יען כי באריכות oy‏ יגיע 
האדם לכל מה שירצה מדברי התורה ומדברי אהבת העולם: ואם יניח 
אדם לאהוב אריכות ימיו מה זה הדבר שיוכל לשמור אחר מותו ובה 
הבטיחו הכתובים למען יאריכון eye‏ למען enn‏ וגרמת החיים וסבת 
| אריכות הימים oss‏ אלה האנשים שיאכל אדם תמיד ושישתה ושימעט 
בדרך PIS‏ ובמשכב הנשים ושיתעסק להטיב את לבו ולשמח את WES‏ 
ושלא יכנים עצמו במקום הסכנות והפחדים. | ובאמת אלה הדברים הם 
תקוני הגוף אבל אינם גרמת החיים וסֶבַתם כי הרבה ראינו שהתעסקו 
באלה הדברים וחייהם מעוטה ואחרים מתעסקים בחלופיהם וחיים ימים 
רבים ואנ' חזקי הבניין בגופם נהרסים במהרה ונשברים פתאום ואחרים 
חלשי איברים ודלי בשרים מתקיימים לארך ימיםי ואם הדבר כמו 
שאמרו אלה האנשים היו המלכים any‏ נמשכים לפי שידיהם משגת 
יותר למאכלים טובים ולתענוגי הגוף בחייהם. | ועם כל זה הנני זוכר 
מה שנעלם מעיני האנשים המשבחים את החייםי ואומר כי האדם כל 
מה שארכו ימיו ושנותיו רבו אנחותיו ותוגותיו ומצוקותיו ויתוספו אשמיו 
וחטאותיו וירבה מספר שגיאותיו וכאלו on‏ מתחדשות בכל ay‏ כמו 
שנ' JON‏ השכימו השחיתו כל עלילותם* ובעודנו sin ays‏ כסיל ולא ידע 
כמו שנ' אולת קשורה בלב ays‏ וכשיבא לידי הבחרות יבא אל 
הקלקולים וההפסדים כמו שנ' ונער משלח מביש אמו. וכשיכנס לימי 
השחרות נכנם אל הטורח והעמלי כמו שנ' Soy wes‏ עמלה לוי 
זבשיניץ לימי הזקנה מואם בכל man‏ וקץ בכל טובה ונעשה כמי 
שחיה בעל כרחו כמו שנ' עד אשר לא יבאו ימי הרעה ואז יסור אור 
פניו ויחסר מראהו והרגשותיו וכחו ונעשה כענן אשר נזל ממנו המטר 
ונגרו ממנו המים ונשאר אידו היבש ועשנו הנלאה אשר אין בו תועלתי 
כמו שא' אחרכן עד אשר לא תחשך השמש וגו',. ושאר הענין. = ומי 
שהוא אדם טוב יאהב חיי העולם הזה לפי שהיא מעלה שיעלה בו אל 
העולם הבא אבל לא יאהב חיי העולם הזה בעבור חיי העולם הזה 
וצוה .הֶק' לאהוב את העולם מדרך שלא יהרוג את עצמו אם יפל בצרה 
כמו שנ' ואך את דמכם לנפשותיכם 137 

.1 התשעי, | אהבת הסררה. | ראו הרבה אנשים שטוב מכל 
עסקי' להתנשא ולהשתרר ולהתרומם ואמרו שהנפש הולכת מהלך 
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זקנתו וזכרונו לאחר מותוי והיכן הרחמים והחנינה אלא עליהם והכבוד 
אלא מהם וכל נביא גדול וכל sims‏ לאלקיו דרש אותם וחפץ ‘oma‏ 
כמו שא' אברהם הן לי לא נתתה זרעי ויעתר יצחק: הבה לי בניםי 
ולהם ילמד האב את תורת י"י ואת יראתו אשר בהם ינחל העולם הזה 
והע' הבא כמו שנ' אב psy oad‏ את(!) אמתך: התבוננתי בדבריהם 
וראיתים ony‏ אמת כשיתן היוצר בנים טובים ונאמניםי ואלו טעו 
שאמרו כי דרישת הבנים בלבד היא מה שיצטרך האדם לעשות ולא 
דבר אחרי ואומר APS‏ תועלת תבא מהם כשיהיו on and “yon‏ 
בית ואיזה mow‏ כשלא תהיה בהם לא nyt‏ ולא asm msn‏ המרחם 
עליהם כשהם כסילים מוסף בטרחו וביגיעו ולא יוכל לקנות להם כבוד 
ומורא בשלא יהיו בהם מדות הטובות: וצער ההריון והלדה בשבילם 
ופעמים שתמות yp‏ הלדה כמו שנ' ויהי בצאת נפשה כי מתהי והיכן 
עמל האב ויגיעתו כי אם בשביל לחם בניו והיכן צער גדול בנים וסבל 
חלייהם ותקון רפואתם: ואם יחיו. ויהיו בני קיימא ויעשו מה שיעשו 
הזכרים יסיר התנומה מן העפעפים כמו שנ' משדד אב מבריח() אםי BN)‏ 
מה שתעשינה הנקבות יפחיד הלבבות כמו שא' בן סירא בת לאביה 
מטמונת sw‏ מפחדה לא ישן בלילה. | ואם יגדלו לתרבות שאינה 
טובה אז תכאבנה לבית האבות ויבטלו שברם ויגדל שברם כמו שני 
דור yas‏ יקלל ואת ws‏ לא eta‏ אבל נעשה yan‏ חביב על האב 
שירצה מה שיתן להם הק' ולא יתנשא מהם כמו שנ' הנה נחלת ws‏ 
בנים שכר פרי הבטן. 

C.‏ השביעי. | אהבת aw‏ העולם ובניניוי IND‏ אנשים כי ישוב 
העולם יותר טוב poy Sop‏ שיתעסק בו ONT‏ וישוב הבתים דבר צריך 
למאד כי לולי היא לא יהיה לאדם לא שמחה ולא גילה ולא היה 
מתרחב לבו כמו שנ' ויתרון pas‏ בכל היא: ובישוב ובבנינים יתנשאו 
המלכים והשרים ay ow wl‏ מלכים ויוע' PIS‏ הבונים MIN‏ למוי 
ובו הבטיח את המאמינים בו כמו שנ' ובתים מלאים כל טוב: הפתכלתי 
בעצתם זאת ומצאתי שהרעו הרבה כשאמרו לעזוב כל דבר ולהתעסק 
ma‏ העסק לבדו ואיך יתעסק בבנין ובישוב אלא בעל חכמה ותבונה 
וכשלא יהיה כזה לא Soy‏ להגיע אל רצונו ואם בא אדם להעסיק עצמו 
ma‏ נפל בטורח גדול וביגיעה מרובה ובאנחות ובהוצאות כל ממונו 
וממון אחרים לפי שרוצה להשלים מה שהחל לבנות כמו שנ' הוי בונה 
ביתו בלא צדקי ובהשלימו מלאכתו os‏ יראה בה דבר שלא כרצונו 
תהיה Ppa‏ כאלו אינה My‏ כלום ואז יאנח ותקצר WEI‏ ותצר רוחו 
ושם תמצא הקנאה וחרון אף המלכים כמו שא' הכת' בתי גזית בניתם 
ולא תשבו בםי os)‏ יהיה הישוב הזה ישוב השדה והגנות ולא יצמיחו 
כפי מה שישער בעל הקרקע אז תמצא האנחה בלבו ועקירת האילנות 
ony‏ יכפיל את הדאגה ובעל הקרקע דואג בהעצר השמים ובירקון 
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יש הנוהג במדה ANT‏ ויזכור בלבו כי כפי MINN‏ תבואהו 

| וכפי גבהותו תבואהו הדלות פתאם וכשא' החכם גאות אדם 
תשפילנו. ואמר אריסטוטלו כאשר נעימות הצורה אור הגוףי כן נעימות 
המדות אור הנפש. 

.1 העשירי. | אהבת הקנאה והנקמה. | ראו אנשים שיותר טוב 
מכל דברי העולם שיהא ots‏ קנוא ונוקם לאויביו ולשונאיו. = ואמרו 
כי הנקמה תסיר החמה והאף והמשטמה ויסיר היגון מן הלב ותהנה 
הנפש במה שהיא רואה באויביה ותבטל המחשבה הרעה והאנחה 
ווותר טוב מכל מה שנ' לצדיקים הנאמנים הוא מה שא' הכת' הן יבושו 


| ויכלמו כל הנחרים בך תבקשם ולא תמצאם אגשי מצותיך. | התבוגנתי 


בדברים ומצאתים תועים מדרך השכל כי כל מה שתמצא הנפש נקמתה 
לא Sawn‏ ולא תכנע ואע"פי saw‏ לה opin‏ בלא רצונה וכשתפל 
הנפש במחשבת TS‏ תקום מאויביה אזי נפלה במעמקי מים השחורים 
וכל יום יתחדשו מחשבותיה מחשבה אחר מחשבה כמו שנ' אשר חשבו 
myn‏ בלב: ויחזק חרי נקמתו ומשטמתו עד שלא pom Sap‏ אדם לו 
כמו שנ' נפש רשע אותה רעי ויפסיד כל הונו כדי לקחת נקמתו כענין 
שנ' הנני מעיר את מדי אשר כסף לא יחשובו* ואם לא ישיג הריגת 
אויביו אלא בהריגת Ads‏ מאוהביו אינו חושש AM‏ בהריגת POMS‏ 
בעבור אויביו כמו שאמר האומר תמת נפשי oY‏ פלשתים: ואע"פי soy‏ 
ישיג הנקמה אלא בעוזבו עבודת חק' ובהניחו SY‏ ירצה בה ויחפוץ 
אותה כמו שא' ועריצים בקשי נפשי ולא שמו אלקים לנגדםי ושמא 
יהפוך עליו הענין וישוב עליו הרע שחשב לעשות כמו שנ' כורה שחת 
בה יפל וגולל [אבן] אליו תשוב: ואם השיג רצונו באויביו הפיל עצמו 
בחרון אף הק' שלא יוכל להצילו ממנו שום אדם אלא מחילת מי שהרע 
עמו ויסבור זה האיש הנוקם ממנו לנצח את הזמנים ואת הכוכבים כמו 
שני יחזקו למו דבר רעי ויקרה לו מזה שישנאוהו הבריות וידאגו על 
טובותיו וישמחו במפלתו כמו שנ' ויכשילהו עלימו לשונם ולא ימצא 
עצב לאידו ולא שמח למפלתו כמו שנ' אין כהה לשברך: אבל נעשית 
הנקמה חביבה בלב האדם כדי לנקום מן המשחיתים את דרכיהם לפני 
הק' לתקון הארצות ולטובת בני אדם כמו שנ' לבקרים אצמית כל 
רשעי ארץ. 

Ins CLV.‏ עשר. אהבת החכמה. אמרו אנשים מתלמידי חכמים 
שאין לאדם להתעסק אלא בחכמה לבדה ואמרו כי בה יגיע האדם 
לדעת כל מה שבעולם מן היסודות והמסיכות וחק השמים מן הכוכבים 
ומן הבידורות ויש בה הנאה לנפש ונועם לגוף כמו שנ' ודעת לנפשך 
ינעםי ורפואה מהכסילות כמו שג' רפאות תהי לשרך: ומזון לגוףי כמו 
שנ' ושקוי לעצמותיך. ומי שאינו בן בינה אינו מבני DIN‏ ואין לו שום 
מקום ביניהם כמו שנ' כי לא יבינו אל פעלות י"י, | מצאתי אלה 


הגובה והשררה והרבה יקשה עליה השפלות והכניעה תחת ידי אדם 
ons‏ וכשיוכל ots‏ לצוות את אחרים ותעשה מצותו יערב לה ולולי 
השררה לא היה העולם מתוקן ולא היה אדם עושה כי מה שלבו חפץ 
מכל דבר «yn‏ והמלכים עוסקים news‏ העולם והאנשים ישפטו בין 
האנשים הדלים ושוטרים יחזקו ידי השפלים ובדבר זה נתברכו מקצת 
הצדיק' כמו שנ' יעבדוך עמ' וישתח' לך לאמ ואומר כי מה שאמרו 
מדרך השמור והמשפט והישר איגו דבר שנדחה אותו אבל הוא דבר 
שנודה בו שהוא אמת והם גזלוהו ממנו לעזור את טענותם לפי ששמור 
העולם הוא מצוי בחכמה ובדעת והסירו את המעלה הזאת מידי התבונה 


ונתנוה לשררה וגדולה. | וראוי שאזכיר מה שנעלם מעיניהם מנזקי > 


הגדולה ומהפסדי השררה והנאות. ואומר כי האדם כשיגבה וירום לבו 
יצא מגבולו ויזיק את הקרובים ואת הרחוקים ויראה את עצמו כי אין 
imps‏ בעולם ויתלוצץ בכל אדם nay‏ בכל עצה pon‏ על הזקנים 
בדבר mow‏ כל ימיהם ובחנו כל שנתם שהוא אמת בלא ppp‏ ולא 
Sap‏ מהם לא מוסר ולא mse‏ כמו שנ' דרך אויל ישר בעיניוי ויבא 
לו מזה שילעג. לאומנים על אומנותם עד שיחזקוהו ככסיל aman‏ 
עוד יבא לו מזה שיחלוק על המלכים ועל השרים ולא תיטבנה בעיניו 
מועצותם ולא תישרנה בעיניו תחבולותיהם הוא מה שנ' חכם עצל 
בעיניו: עוד יבא לו מזה שיתלוצץ על החכמים ויסבור לשבור חכמותיהם 
ולהפסיד טוב טעמיהם עד שיהיה הכסיל השוטה טוב ממנו שנ' ראית 
איש oon‏ בעיניו תקוה לכסיל ממנו* yoy man‏ הדבר הזה עד 
שיחלוק על חכמת הק' ויבא לידי אפיקורוסות wD‏ שא' הכ' בכמוהו 
ואמרו איכה ידע אל ויש דעה בעליון* ויכניס עצמו בכל סכנה ובכל 
מכשול וסבור שדעתו תמלטנו ותחבולתו תצילנו והם יכשילוהו ובכל 
רע יפילוהו wo‏ שנ' מפר מחשבות ערומיםי ואם נתקיימה הממשלה 
בידו אז יקומו משנאיו ויתעוררו מקנאיו ואע"פי שלא הרע ond‏ כמו 
שנ' בלי py‏ ירוצון ויכוננוי ולא TY‏ אלא אפילו קודם מלכו כשיראו 
כשירצה לשור עליהם ולמשול בהם יחפשו Ps‏ ימיתוהו ויחתרו איך 
יהרגוהו כמו שאמרו אחי יוסף ועתה לכו ונהרגהוי ובכל ny‏ יצטרך 
לאכול בסתר ולא יישן אלא בשמירה כמו שיושב תחת החרב החדה 
ויתחזקו עליו מריבות אנשים וכבדה עליו יד האלקים על שהניח 
הדרכים הטובים שנ' ובית המלך האזינו כי לכם המשפט. | אבל ברא 
הק' אהבת הסררה והגובה בלב האדם יען IAN‏ הטוב והצדק שבו 
ישור(!) בעולם הזה כמו שכת' הן לצדק ימלך מלך: ויאהבנה להיות עליון 
ליום אחרון כמו שנ' לא יגרע מצדיק עיניו ואת מלכים לכסא ויושיבם 
לנצח ויגבהו, = אלה דברי הגאון רב' פעדיה. | ור' שלמה yas‏ גברול 
כתב בספרוי המשתמש בשררתו שלא כראוי ומתיהר בעצת עצמו דומה 
למי שנ' בו בכל תושיה יתגלע. Spy‏ כיוצא בו נא' מפר מחשבות ערומים, 
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72 ואם תאמר שילמד אלה הדברים ויורה בהם את אחרום ויעשו 
מה שיאמר להם אם כן אותן האחרים יהיו עובדים ולא הואי ומה 
שאמרו שחם בוטחים על י"י בהכנת מזונותם ובתקון גופותם חדבר כמו 
שאמרוי אבל יש ond‏ להבין שהק' שם כל דבר גלנל וסבה ולכן יש 
על האדם לקחת כל דבר מסבתו ואם אמת הוא מה שאמרו יהיה 


המבטח כולל את כל דבר וכן יהיו כל הבוטחים wa‏ יבטחו roy‏ 
להניעם לכל שכר טוב בלא ow‏ עבודה ואם PR‏ אמת שהרי סבת 


השכר הטוב וגרמתו היא העבודה גם כן אי אפשר בלא קנינין ובלא 
נישואין ובלא טרחים שהם סבה וגרמה לתקוני האדםי ואע"פי שיעשה 
הק' מאלו הדברים במקצת פעמים שלא על ידי Ook‏ ואותו המעשה 
הוא מדרך נס ופליאה ומופת ונוראה אבל לא מנהג בכל ny‏ ובכל 
שעה, | ולכן אין אדם לסמוך על מעשה נפים. 

1 השלשה wy‏ שברו אנגשים כי המנוחה טובה לאדם boo‏ 
דבר כי היא oman‏ לו לבדיחות wes‏ להנעים מאכלו ולהרכות גופו 
ולגדל את גושמו ולחזק את איבריו וכל טורח האדם ועמלו [אינו] אלא 
si‏ לו מנוחה באחריתוי והלא תראה כי המלכים on‏ נחים Sop‏ 
האדם ולולי שהמנוחה טובה מכל דבר לא נתנה להם והנה התורה 
האמתית נמשלה בה כמו שג' ומצאו מרגוע לנפשכםי ודבר הק' על 
שבתות וימים טובים במנוחה לפי שהם מבחר הימיםי השקפתי על דעת 
אלו האנשים ומצאתים סכלים: כי מה שאמרו לא ידעו. ומה היא 
המנוחהי כי המנוחה לא תמצא אלא לאחר הטורח ותקון המלאכות 
והעסקים כי אז ינוח האדם וישקוטי וכמו שא' הכת' הכן בחוץ מלאכתך 
in‏ אבל מנוחה מבלעדי זה אינה מנוחה אלא עצלה אשר העניות 
וכל הרעות שבעולם on‏ תולדותיה כמו שג' מעט שנות מעט תנומות 
וגו'י וכשיתעצל האדם לא ימצא לו זמן ומקום andy‏ ואז יחסר כל 
טובות וכל ימיו במכאובות וכשלא תמצא לו תאותו ולא יזדמנו לו 
צרכיו יהרגוחהו כמו שנ' תאות עצל תמיתנוי ובעל ההנאות והמנוחה 
יניח העבודה והתפלה והצום והעמידה והישיבה בתורה ובכל maw‏ 
ולכן תמצא בכתבי הקדש העצל כנגד הצדיק לפי שענין העצלות נופל 
על הרשעות כמו שהזכיר בפסוק סמוך לזהי כל היום התאוה msn‏ 
וצדיק. יתן ולא יחשך+ ובמנוחה תכבד הגויה ויתנפח הבטן ויבא חלי 
התחתוניות והפדגראות שהם חלי הרגלים וכאב גיד הנשה והחלי 
הנקרא חלי הפיל: ואפילו למי שיש לו כל צרכיו pS‏ ראוי להתבטל 
ולנוח כי yD‏ שבח החכם האשה הצדקנית צפיה הליכות som.‏ ומה 
שתמצא שהנפש רוצה במנוחה לפי שהבורא שם אותה למזכרת על 
Anse‏ יום האחרון והעולם הבא שהיא מנוחה והבטחה כדי שירצה 
האדם לקנות אותה מנוחה כמו שנ' והיה מעשה הצדקה שלום: וישב 


עמי בנוה שלום. | וכבר נתברר לכל מי שיקרא בספר הזה כי הבוחר 
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הדברים שאמרו על החכמים כולם אמתים אבל יש להם מקום בטעות 
כי nos‏ שלא יתעסק אדם בעולם אלא בה «mad‏ לפי שאם לא 
יתעסק אדם עמה לטרוח במזונו ולבנות ביתו ולעשות שאר חפציו לא 
ישיג אליה ולא תתקיים בידו לפי שאי אפשר לקנין חכמה אלא עם 
שאר דברים הצריכים לעולםי ואם השליך עצמו על הבריות שיפרנסו 
אותו Saws‏ שיפֶנה sin‏ לעסוק בדרישת החכמה יהיה מאוס בעיניהם 
וכבד עליהם ודבריו למשא כאבן מעמסה כמו שג' וחכמת המסכן בזויה 
וד' אינם נשמע'י ואם הניח מנעמי מאכל Saws‏ דרישת החכמה ועזב 
הנאת משתיו בשביל קניית השכל אז נפסדה מסיכת גופו ודקות בשר 
ואבדה דקות החכמה כמו שנ' תפוחי זהב במשכיות כסף דבר דב' על 
אפניו. כי הנה ישר' אכלו את המן ארבעים שנה במדבר שהוא דק 
ונעים למען ילמדו החכמה. והנה בני לוי נתן להם yo‏ התבואה pen‏ 
ons‏ מן שלשה Mwy‏ לפי שהם אחד משלשה עשר שבטים ונתנו להם 
המעשרות למאכלם למען יוכלו ללמוד את תורת ".= ואֶלו היו 
עושים כל העולם מה שאלו עושים היתה החכמה מתבטלת בהיות 
האדם בלא זרע ובלא נישואין ואם נתעסקו בחכמת העולם לבדה 
היתה מתבטלת חכמת התורה שלא נתאהבה חכמת העולם אלא להיות 
pin‏ לחכמת התורה כדי שתהיה כל החכמה טובה ומטיבה כמו שני 
להודיעך קשט אמרי אמת. 

OV.‏ השנים עשר. | אהבת עבודת י"י. | מצאתי הרבה אנשים 
אומרים כי הטוב שיעשה אדם בעולם שיעבוד את י"י בלבד ויצום בימים 
ויקום בלילות להלל הק' ויניח כל שאר עסקי עולם כי הק' יעשה לו 
חפציו pom‏ לו צרכיו ולא יחסר כל. | והנה אנחנגו מוצאים לעבודת 
ו"י הנאה גדולה כמו ow‏ כי נעים נאוה תהלה: וגילה וחדוהי כמו שני 
עבדו את י"י בשמחה: אלה האנשים כל דבר שאמרו בעבודת י"י אמת 
אמרו כי כל המדות כלום לא תגענה אליה כי היא גדולה מכולםי אך 
איך יוכל לסובלה בלא עסק אחר שאם לא יתעסק בפרנסה לא יתקיים 
OND ADI‏ לא יתעסק בבנים לא תתקיים העבודה כי כל בני העולם 
אלו שוו בזה הדעת היו מתים בלא זכר והיתה העבודה מתה עמהם 
אבל העבודה נתנה לאבות oad)‏ ולבני בנים כמו שנ' למען תירא 
את י"י אלקיך לשמור את כל חקותיו ומצ'(!) אתה ובנך ובן בנך כל ימי 
חייך: ואיך יקיים התורה ‏ מי שיפרד מבני אדם ומי שאינו לא bow‏ 
ולא מודד: והק' א' מאזני WAN PIS‏ צדקי ומה יעשה מי שאין לו עם 
הבריות לא משא ולא מתן ואינו יכול לא לצדק ולא לנקות ולא לזכותי 
והתורה אמרה לא תטה משפטי ומה יעשה בטומאה ובטהרהי והכת' 
א' להבדיל בין הטמא ובין הטהור: וכן בדבר המעשרות והגדרים וכיוצא 


1 חשבתי כי על לקט שכחה ופאה הקודמי' למעשר אמר חלק אחד מן י"ג Marg. Note:‏ 
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ביותר רחמנים ולא הרבה אכזרים או למאד גבורים ולא ny‏ מדי 
חלשים ולא יחסר ששונם: ולא may‏ את דאגתם: ועל זה הדרך תמצא 
הריח כי יש לכל דבר נותן ריח כח נפרד כשהוא לבדו וכשיתערב 
בחברו יקנה ממנו כפי רוב המזינה ומיעוטה ונתוספה הנאה למריח 
בהם* ולאחר שנתברר כן בכל ההרגשות קל וחו' שצריך האדם למזוג 
את רצונו ולתקן את תאותיו לאכול ולשתות מן המותר לו כפי צרכו 
ויניח היתר על צרכו וכן בכל עפקיו+ והחכם רמז זה בשלשה מקומות: 
האחד PS‏ טוב באדם שיאכל ושתה: הוא שער המחיהי ומה שאי 
בעמלו הוא שער הקנין+ ומה שא' מיד האלקים רוצה לומר yo‏ המותר 
שנתן לו הק' אבל לא מה שיקח בחזקה מן ONT‏ ומה שא' והראה 
את נפשו טוב רצה לומר שבעה דברים שוכר בספרו שהם טובים: 
והשני וגם כל האדם שיאכל וש וראה טוב בכל עמלו מתת אלק' son‏ 
גם זה כולל ד' עניניםי המחיה nop‏ מה שא' הכת' שיאכל ושתה: 
והקנין nop‏ מה שא' בכל “dey‏ וההיתר nop‏ מה שא' מתת אלקי 
הוא* ומה שא' וראה בטוב רצה לו' שבעה ענינים. | והשלישי: הנה 
אשר ראיתי אני טוב אשר יפה ונוי יש בו ד' ענינים שזכרנו והוסיף 
עליהם אשר יפה רוצה לומר שישתמש אדם בכל רצון ובכל תאוה בעת 
הראוי להשתמש בה אבל לא בלא עתה כמו שמפ' בראש הספר את 
הכל עשה יפה בעתו, | והשבעה amas‏ הם השבח הטוב והמהלל 
כמו שנ' טוב שם משמן טוב* וזכירת המות כמו שנ' טוב ללכת אל 
בית אבלי וחרון אף להועיל לעצמו כמו שנ' טוב כעס משחוק: ושיראה 
את הנולד כמו שנ' טוב אחרית דבר מראשיתו ושלא יהיה aD‏ כמו 
שנ' טוב ארך רוח* ושיתחבר עם החכמים כמו שנ' טוב לשמוע גערת 
חכם* ושיהיה האדם הטוב סובר שאי אפשר לו בלא חטא כדי שיהיה 
שפל לפני קונו כמו שנ' טוב אשר תאחוז בזה וגם מזה אל תנח את 
ידיך+ ויש בדברים הללו ppp‏ ודי. | ונתברר כי החכם כשנסה את 
כל דבר העולם רמז Ins‏ עשר דבר וקרא השבעה מהם טוב: ואת 
השלשה טובה ואת האחד יפה והוא שיעשה כל דבר בעתו וכל תאוה 
בזמנה, = ואלה האחד עשר דבר ראוי שיהיו נקחים מדבר של היתר. 
א' הנאון בסוף הספר אחר שהצעתי אלה הכללות כמו שיכולתי אומר 
כי כל הספר יועיל למי שהשלים את לבו ונקה את Sop wes‏ מום 
כמו שנ' ON‏ אתה הכינות לבך. וראוי להיות הלב שפל והרוח נכנעת 
לכבוד אלקינו ws‏ שנ' יען רך לבבך ותכנע* הלא תראה כי הנראה 
והנשמע והנאכל והנשתה ממה שנעשה בכוונת הלב ובחפצו הוא יותר 
sw‏ ממה שלא נעשה בכוונה וברצון טוב. | נשלם הספר. 

א' הנאון בראש הספר payn‏ אנו לדעת שורש השכל 
ועיקר החכמה ועין המליצות שלשה מדעים. | הראשון מדע המראה 


והוא מדע החושי הנמצא תחלה והיא החכמה הידועה בחמשת החושים, 
G?‏ 


כ 


בדבר אחד נפרד לבדו והניח לחבר אליו דברים אחרים נעות רצונו 
וסר ממנו הגעת תאותו אבל כשיקח Sop‏ הדברים השיעור שראוי 
לתקנת התורה והחכמה אז יהיה הדבר כחמאה שהיא טובה ועריבה 
ומתוקה ושמינה כי יקח האדם הדעתן ממאכל וממשתה ומהמשכב מה 
שהוא טוב לו ולזרעו. | וכשימצא לו דבר מותר בלא איסור שישליט בה 
את תאותו ואם דבר איסור ימנע אותה ויכלאנה ואם אינו יכול לעצור 
אז ישלח רצון מאיסת העולם עד שתמאס התאוה בכל דבר רע וישמור 
מה שנתן לו בוראו מן הבנים והממון בחוזק אהבתם ויישב מן הארץ 
כשיעור מה שצריך לו ואם בא להוסיף על הצורך ימשול על רצונו 
ויאהב את wn‏ מחמת העולם הבא שהוא מקום מעמד נפשו ובית 
מלכותו ולא יחפוץ בשררה ולא ירצה בנקמה אלא להעמיד את התורה 
ולקיים את היראה ולא יאהב העצלות. 

.11 בסוף הספר חבר הגאון ואמר. | הנני מתנדב לפרש מזיגת 
ההרגשות אלה עם אלה כדי שיהיה תוספת למשול משל ולהיות מליצה 
למה שהקדמתי ממזיגת: הרצון והתאוה* ואומר ידוע ‏ כי ההרגשות על 
ה' ענינים | והם הטעם והראיה והמישוש [וגו] אניח השתים מהם שהם 
המישוש לפי שאינו נותן הנאה לאדם אלא מדרך אחד והוא הרכיבות* 
וכן הטעם+ לפי שהוא מורכב מדברים רבים wD‏ שיעשו מיני מטעמים: 
ows)‏ דברי על שלשת הרגשות אחרות: ואומר שהמראה שהוא מופרד 
מלובן או אודם או כרכום או שחרות wom‏ את מראה העין כמו 
שתעמד העין מכח מראה השלג וכמו שתכאב מכח מראה האודם 
ותחלש הנפש כשיביט האדם במראה השחרות ולא תבא לו הנאה 
ממראה אחד «a>‏ אבל כשתתערב זה ay‏ זה יהנה האדם וינועו הרבה 
מכוחות הנפש כי כשיתערב האודם בכרכום' ינוע כח המררה(!) האדומה 
ותחזק הנפש למשול ולעוז ולהשתרר והכרכום המתערב בשחרות ובאדם 
ובלובן ינועו כח הדם ויראה בנפש כח הממלכה והשלטנות וכשתתחבר 
הראִיה הירקרקת בכרכומת ינועו כח. המררה(1) השחורה ויראה מן הנפש 
החלשות והאבילות: וכפי מה שיחסר או יוסיף. jp‏ האחד על yan‏ 
יארע לנפש להראות הכח בחפר וביתרי וכן הקולות הנפרדים והנגינות 
והתנועות ינועו מכח הנפש דבר אחד בלבד. והרבה NIT‏ מזיק לאדם: 
אבל כשיתמזגו ויתערבו יראו לנפש תקון וחזוק: וכן התנועות שהם 
מן הקולות מזיגתם על הענין ההוא לפי שיעורם מן הנגון ולפי נוחם 
avy‏ ינועו המררות(1) והדם והמלכות והשלטנות פעמים אל הגבורה 
ופעמים אל השפלות ופעמים אל השמחה ופעמ' אל האנחה ומנהג 
המלכים להמזיג את אלו התנועות זו עם זו כדי שיהיה מה שיגיע 
מרצונם בשמעם את הנגון להנהיג את ממלכתם במשקל ולא יהיו 


1 פ' זעפרן ה' שפרן Marginal note:‏ 
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ויתבונן בפלאי בוראו+ אשר מאין בראו+ Sap wy‏ עליו eM‏ בכל נפשו 
ובכל מאדוי בכל עבודה שיעבוד ובכל דרך שילך גם במחשב הלב 
כאשר א' דוד לשלמה בנו בכל דרכיך דעהוי ומצאנו כי הק' א' לדוד 
הטיבות כי היה py‏ לבבך: ואמרו רבותינו ולחושבי שמו+ אפי" חשב 
לעשות מצוה ונאנס ולא עשאה מעלה ‘non yoy‏ כאלו עשאה: ולבעבור 
כי התאוה אויבת הלב צריך mow‏ אותה הלב oso‏ בעולמו ויזכור 
כי מחר יובל לקברות ואחר יעמוד בדין לפני בוראו: על כן man‏ 
הגאונים את ספרי היחוד שיתכוננו בו הקוראים ושישיבו אל לבם 
שמוש המוסר וחכמת המצפון כחכמת ספר הגאון רבנו סעדיה וספר 
ר' שלמה אבן גברול וספר שחבר ר' אברהם אבן עזר אשר הם מאירים 
השכל ומחדדים את הבינה ומזרזים העצל ומורים את הפתי כי המיקל 
על עצמו מלחקור סתרי הבין ומקפיד על רוחו מלדרוש נתייאש זה 
האיש מן דיעותיו וצלל בנבכי תעיותיו+ Sy)‏ כיוצא בו נאמר לא ידעו 
ולא יבינו: ועל החכמים הברורים נאמר כל יודע om pao‏ העומדים 
על דרך האמת והולכים בנתיב יושר ושמחים באמונתם לפי wry‏ 
מסלת הצדק בכל דבר. 

COX.‏ ואמר הגאון אשר חבר תורת הלבבות כאשר נסתכל בסימני 
החכמה הנראים בכל העולם עליונו ותחתונו קפאיו וצמחיו ובעלי חיים 
WE‏ בוי יורנו כי כלו מלאכת בורא אחד: והוא שאנחנו מוצאים IMIS‏ 
על מחלקותיו בשרשיו ויסודותיו ואותות חכמות הבורא נראות בקטני 
היצורות וגדוליהם מעידות כי הם לבורא אחד ואלו היה העולם ליותר 
מבורא אחד היתה צורת החכמה מתחלפת בחלקי העולם ומשתנה 
בכלליו וחלקיו+ ועוד כי אנחנו מוצאין IMS‏ שהוא PAS‏ בקיומו ותקונו 
קצתו אל קצתוי ואין חלק ממנו נגמר אלא בחלק אחר כצורך קשקשי 
שריון ואברי גוף האדם ושאר המחוברים קצתם אל קצתם: כאשר 
תראה צורך הירח והכוכבים אל אור השמש וצורך הארץ אל השמים 
וצורך האדם אל הכל ותקנת הכל באדםי והחכמה נראית בקטני הבריות 
וגדוליהם כי כח החכמה הנראית ביצירת הפיל כפי גודל גופו איננו 
יותר נפלא מכח החכמה ביצירת הנמלה והתולעת לפי קטנותם: אך 
כל אשר תקטן היצירה תהיה כח החכמה והגבורה יותר נראה בה: ווה 
יורה כי כולם מחשבת IMs avin‏ ובורא אחד כמו שג' מה רבו מעשיך 
ו"י כלם בחכמה עשית: ואו' מה גדלו מעשיך י"י מאד עמקו מחשבותיך. 
וא' חכם אחד מצאנו אמתת הנפש מבלי שנשיג ממנה צורה ולא דמות 
ולא מראה ולא ריח אע"פי שפעולותיה oa‏ בנו* וכן השכל שפעליו 
וסימניו נראים ונְכרים לא נשיג. ממנו לא דמות ולא צורה ולא נמשילהו 
PIS‏ כל pow‏ יוצר הכל. | וא' אבן גברול ox‏ הדברים יגעים 
בענין הנפש קל וחומר Pays‏ היוצר. | ON WS NY‏ נטרח להשיג 
השמש מצד אורה וניצוציה ורוחק האפל ממנה נעמוד על מציאתה ונהנה 
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בראיה ושמיעה וריחה ולעיטה ומישוש. | והשני | מדע השכל והוא 
המדע אשר יכירו האדם בעצמו בלי אמצעית חושים ובלא שתוף 
הרנשות כגון נציבת יופי האמת ונועל הכזב במחשבת הלב ושרעף 
הבינה בלי מראית ודמות, | והשלישי מדע הכרחי שאדם מוכרח על 
דעתו וידיעתו מוצרכה כדי להכיר ושרעפיו חייבין להבין באמתתו מפני 
שאם אין אדם מאמין במדע זה כבר הוא נצרך לבטל השכל ולעות 
החכמה: ותורף הדבר JD‏ הוא שאנו יודעים שיש לאדם נפש אע"פי 
שלא ראינו אותה אבל אנו מודים בה מאמתת מעשיה וצדקת פעולותיה: 
ws‏ שנראה עשן עולה ונע ונד נאמין שהוא מתעשן. מאש בוערת: 
וכשנשמע קול צווח ונדע שהוא קול הצועק והדומים להם כל אלו 
מכריחים הדעת להודות בהם. 

OLX.‏ דברי ברכיה אשר היה בנוקדים. | דור הולך ודור באי 
והשכל אשר בלבות נחבא* אם לא יכתב לזכרון+ לא (BOY‏ לדור 
אחרון+ ראשית חכמה יראת י"י על כן אמרו רבותינו כל שיראת חטאו 
קודמת לחכמתו חכמתו מתקיימת: ועוד אמרו יפה תלמוד עם דרך 
ארץ+ והנה האדם אשר השליטו אלקים על כל הארץ וכל ws‏ בה 
נתן בידו והוא תרומית נבראיו וסנְלת נמצאיו כפי גבורתו על שכלו 
תקצר ידו להחזיק בחכמה mm‏ כאשר ירים השכל את ידו man‏ 
החכמה וכאשר יניח ידו וגברה התאוח על כן ישיב כל נלבב אל לבו 
לדעת כי הנפשות תאוותם הולכות ומתגברות להשיג אל ענפי הרעה 
ותולדותיה ואל סעיפי הגאוה ומוסדותיה ומתעצלות לשקוד על דלתי 
המזמה ומלכת בדרכי החכמה והערמה אך הולכת Ten‏ בדרכי השחוק 
עד WS‏ פרצו גדר עברו חק: ואם TN‏ אליהן מראה התאוה סומכות 
טענותיו ובודות דברי שקר לנטות אליו ואם יאור להן נר האמת בודות 
דברים בטלים להמנע מנטות אליו וסותרות עניניו להפריד msn‏ 
אבל האיש אשר חפץ ביקרו יאסור את התאוה ויכלאנה וברסן הצדק 
יבלמנה וכאשר יחשוב לעשות טוב אל ans?‏ ואם השיאו לבו לדרך 
אחר* יהיה לו mow‏ מזומן מנפשו ושלטון גובר אז ישא ראשו ללכת 
ביראת האל כי יש תקוהי ומצוה גוררת מצוה. | ואני הצעיר חברתי 
אלה הדברים: ורבים מעמי PINT‏ מתיהרים: Ws‏ התגברה תאוותם: 
ונעלמו דרכי טובותם* ומרוב הונם* יכפו את toy‏ ומה אאריך לדבר 
בם ולבי קאם* כי חכמתם קדמה ליראת חטאםי OX}‏ אמרתי לכבדם 
ar‏ תחת אהבתי ישטנוני: | אשיב לדברי הראשוןי לא mp doy‏ 
ולשון: ולב לחשוב ולא יד PS nam.‏ תאותינו אורבת* ומתנכרת 
עלינו מנעורינו+ ומתגברת על שכלינו: oom‏ אשר בין צלעיו אויבו: 
זאת ישיב אל לבבו: להרחיקו מעליו פן יטהו אל תאוות הבהמות: 


1 עבור כי יוות ond‏ יותי דברו משטמות In the Margin:‏ 
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חובת הלב ותובת הגוף ביחד כמו nT‏ בלשון ובלב והגות כתבי האל 
ותלמודם והתפלה והצום והצדקה והמנוחה בשבתות ובמועדים והדומה 
להםי ומצות לא תעשה כמו כן שני חלקים mye‏ הלב ומצות הגוף. 
מצות הלב כמו השתוף בבורא בסתר: ומי שמראה לבני אדם שהוא 
צדיק ואינו כן*+ ומי שאוהב WS‏ שנא י"י: והגאון והלצנות והמבזה 
בני DIS‏ והקנאה והחמוד והתחברות ברשעים והרבה כמו mds‏ אבל 
המצות של הגוף שהם בלא תעשה כמו השתוף בבורא בגלוי ושבועת 
שקר ושוא ורכילות ואכילת איסורים ושכיבת הנשים שנמנע מביאתן 
ושפיכות דמים והרבה כמו אלה. והמותר יחלק לשלשה ראשים. “PS‏ 
ותוספת* וחסרון: פירש הצרך שאדם מכלכל בעולם הזה את דבריו 
במשפט oD)‏ מה שיש ona Jus‏ על כל פנים ואינו יכול לעמוד 
זולתם כמו מאכלים ומשקים וכסות ודְבור שהוצרך אליו ותשמיש וסחורה 
ותנועתו בכל מעשיו שיקח מהם לפי הצורך כדת וכמשפט אשר בהם 
תקון עניניו כמו שנ' טוב איש חונן ומלוה יכלכל דבריו במשפט. 

והראש השיני. | תוספת omy‏ ומלבושים ולהרחיב בנינים ומשכנות 
ללא צורך והרבות במאכל ומשתה: וכבר הזהיר הכת' על זה אל תהי 
בסבאי יין בזוללי בשר למו. | ובדבור. | ברב דברים לא יחדל “yy‏ 
ובתשמישי אל תתן לנשים חילך: רועה זונות יאבד הון: וא' במלך לא 
ירבה לו נשים: pam‏ לבצוע בצע mand‏ עושר נא' אל תיגע להעשיר. 
וא" במלך וכסף וזהב לא may‏ לו: כי כל זה לפי ony‏ ממשיכים 
תענוגי הגוף ואחריתם מרה לפי שמביאין האדם אל דרך אשר שנא 
השם. והראש השלישי מן המותר הוא PONT‏ אם יחסר WHI‏ 
למעט מהנאתו לבעבור שיתקרב ליראה את השם הנכבד או טוב לוי 
Nays ON}‏ שלא יחסר ממונו NIT‏ מגונה: וכאשר WEN‏ המותר לקחת 
ממנו הצרך מצאנו שצוה הק' פרו ורבו* הנה נתתי לכם את כל: לכם 
יהיה לאכלה: והנה הצרך מהמאכלים נכנס תחת מצות עשה על כן 
PR‏ צרך באדם לצאת מן עשה ומן לא תעשה: ופירוש זה כי כל 
העושה מעשה ממצות עשה הוא צדיק: ומי שנמנע לעשותו והוא יכול 
הוא מונע את נפשו מטובה ומקצר במעשה: וכן מי שעבר על מצות 
לא תעש' ועשה הוא חוטא ומי שנמנע מעשותו הוא צדיק כשנמנע 
ליראת שמים כמו שנ' אף לא פעלו עולה בדרכיו הלכו. | וא' הגאון 
ר' אברהם אבן עזר. | חפשתי ומצאתי והנה כל כרת ומיתה על מצות 
לא תעשה כי הוא מכעיס יותר jp‏ המתעצל לעשות מה שצָוה ולא 
מצאתי כרת במצות עשה כי «nde. os‏ לפי שהיא לאות ברית עומדת 
בנופו כל ימי חייו ופעם אחת הוא חיוב המצוה והחיוב על אבי הנולד 
או אב בית דין רק אם נדל ולא נמול יש עליו כרת וככה כרת על מי 
שחדל לעשות הפסח כי זכר יציאת מצרים עיקר לכל המצות על כן כת' 
אחרי אלהי מסכה לא תעשה לך את חג המצות תשמור. ‏ ונכון הוא. 


א ו 


ממנה ונגיע אל psy‏ המבוקש ממנה. | ומי שיטרח למצאה מצד עגולה. 


תכהינה עינו ולא יהנה ממנה: וכן יקרנו כשנשיג ANS‏ הבורא יתברך 


מצד אותותיו וחכמותיו ויכלתו בכל ברואיו נשכיל ונבין ענינו אז יאור > 


שכלנו בידיעתו+ ואם נטריח שכלינו להשיג psy‏ עצם כבודו ולהמשילו 
ולדמותו במחשבתנו ולא נשיג שום דבר מן הידוע לנו על כן נשתדל 
להשיג מציאתו מצד חכמתו וגבורתו ורחמנותו ורוב השגחתו על ברואיו 
ואז נשיג ממנו האומץ והעזר לדעת אמתת ענינו כמו שג' סוד י"י 
ליראיו. 

CXL‏ וידוע ומובאר כי תועלת אור השמש כוללת בל בני העולם 
ומצאנו אותה מתחלקת לשלשה חלקים: האחד: למי שעיניהם מאירות 
ונצלות מכל חלי ony‏ נהנים jo‏ השמש ומשתמשין לאורה ומגיעים 
לכל הנאתם ממנהי והחלק השניי | העורים אשר נעדר MS‏ עיניהם 
מכל וכל אין השמש מועילה אותם ולא מזקת להם אבל תועלתם 
ממנה תהיה על ידי שליח: והחלק השלישי. = בני אדם נחלשו עיניהם 
להשתמש בהם כנגד השמש והשמש מזקת אותם אם לא יסתירום 
מאורה שאם ימהרו לרפאת עיניהם בכחלים וברטיות ובתקון מאכלם 
oy‏ שמירת omy‏ מהשתמש בהם לאור השמש אפשר שיהנו wows‏ 
שהיתה מזקת להם ואז יגיעו לבריאיםי | ואם יתעכבו לרפאת עיניהם 
יגיעו אל כת העורים במהרה ויעדר מאור עיניהם לגמרי. = ועל הדמיון 
הזה יחלק עניין יראת אלקינו ויחודו לקהלת המדבריםי הכת הראשונה 
אנשי השכל הצלול והשלם כשישימו לבם להבין בו יכניסו היחוד בלבם 
בכח הבנתם וזכות שכלם עם מה שיראו כתוב בספר להזכירם דבר 
שהתעלמו ממנו. | והכת השניה אינה יודעת ספר תורת האלקים כל 
שכן WT‏ אשר בו והם שומעים את שמעו ואינם מבינים את ענינו, 
והכת השלישית שמבינים היחוד אשר בספר תורת האלק' קצת הבנה 
ואין בכח הכרתם להבין way‏ ולעמוד על אמתתו ואם OW‏ מורה ענינו 
על דרך המופתים האמתים והראיות השכליות יתברר להם ענינו ויגלה 
להם סודו ויגיעו לכת הראשונה ‏ ואם יתעלמו מחקר ויתרשלו מעיון 
במה שיחזק הכרתם וילטוש שכלם ירדו אל מדרגת הפתאים: וכבר 
המשיל החכם הכסיל בעור והחכמה באור והסכלות בחשך באמרו וידעתי 
אני שיש יתרון לחכמה מן הסכלות כיתרון האור מן החשך. = וא' החכם 
עיניו בראשו והכסיל בחשך הולך. = וא' והעורים הביטו לראות* כל 
זה בינותי מספר הנאון רב בחיי וסדרתיו. 

.1 מדרגות בעלי החכמה בהערת התורה וחלקיה נתחייבו בלבבות 
ובמעשה. והמצוה תחלק לשלשה חלקים. | עשה ולא תעשה ומותר, 
מצות עשה שני חלקים מהם מסורים 255 om‏ הדברים שישתלמו בכוונת 
הלבבות בלבד כמו יחוד האל והבטחון עליו וליראה ums‏ ולחשוב 
בנפלאותיו ולהתרצות בדיניו והרבה כמותם שלא יספרו מרב. | ומהם 


hy 
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וכן מי שיש לו בן חייב אותו למול* והבריא חייב לעלות ברגל ולא 
כן החולה ונכה רגלים. 

CXIY.‏ בני בריתנו נתחלקו ונתכוונו mins‏ ובעבודה על עשר 
מדרגות. | הראשונה. | אנשים נשאם פתיותם מן התגברות התאוות 
עליהם על בזוי התורה וחשבו אותה כמו חק ומנהג לפי שגברה תאותם 
Sy‏ שכלם לעובי תולדותם ולא האמינו כי נתנה "על ידי שליח ולא 
האמינו בה על אמתתה ולא הכריחו לבם לאשר כתוב כי לא נמשכו 
בחבל השכל ובקשו הנחות לעצמם ורווחות לטפם ועליהם נא' לא יחפץ 
כסיל בתבונה כי os‏ בהתגלות לבו | השנית, | אנשים שהאמינו 
באותות ובתורה אבל אמרו כי לא נתנה אלא כדי להתנהג בה בעולם 
הזה לישר אורחותיהם ומעשיהם והעירם הנביא בתורה לעלה זו ולא 
לעלה «mins‏ כי הק' מרוב אהבתו לישר' הראה אותות על ידי הנביא 
כדי שיאמינו בדבריו ויתכנו מעשיהם בעולם הזה ולא לצורך poy‏ 
הבא. | השלישי. אנשים האמינו בתורה וחשבו כי היא חסד מהאלקים 
לתקנת בריאותיו בה בעולם הזה: ותקנתם בלבד לא לכבוד עולם הבא 
ולא ליסורי גהינם והשגה אותם מה שמצאו בספרי הנביאים להטיב 
לטובים ולהרע לרעים בעולם הזה: | וכבר מצאו בדברי הנביאים Din‏ 
לג עדן וגהינם בעולם על הטוב ועל הרע wo‏ שכתבתי בספר שלמעלה 
mp‏ שחבר הגאון: רב' סעדיה. | הרביעית. = אנשים האמינו בתורה 
ושכר גן עדן וגהינם לעולם הבא אלא שתאותם הטתה אותם באהבת 
העולם הוה והראו לבני אדם omy‏ מחזיקים בתורה כדי שיצודו אותם 
במצודתם וילכדום ברשת ערמתם ודבקו במצות בנראה ולא בנסתר 
בלשונות ולא ברעיונות ועל כיוצא בהם נא' בפיו שלום את רעהו ידבר 
ובקרבו ישים ארבו. | החמשית. אנשים האמינו בתורה והאמינו בגן 
עדן ובגהינם לעולם הבא אך דבקו במצות לשני פנים לקבל מהם שכר 
מהאלקים ושישבחו אותם בני אדם ושיהו מכובדים בעולם הזה בעבורם 
וזה שער משערי העינים והוא השתוף הנסתר(?). | הששית. | אנשים 
היתה כונתם לקבל שכרם בעולם הזה בלבד וזה מרוב אהבתם העולם 
ותענוניו וסכלם בכבוד העולם הבא ומעדניו, | השביעית. | אנשים 
האמינו כל מה שוכרנו אלא כי כונתם היתה תוחלת mpm‏ שינחלו 
כבוד העולם הבא ושכר בזה העולם וסכלו בעבודה ויראה שהיא לשמה 
ושלא על מנת לקבל פרם. השמינית. אנשים שהאמינו אלא כונתם 
להנצל מדינה של גהינם ומיסורין בעולם הזה+ וכבר פירשנו גנות אלו 
nw‏ דרכים:י | התשיעית. | אנשים האמינו בתורה והאמינו Moy CD‏ 
שכר על טוב ועל רע בשני העלמות אבל כונתם היא בעבודה לשמה 
ושלא לקבל פרם אלא לא נשמרו מן הדברים המחבלים והמשחיתים 
היראה והעבודה ובאה ond‏ החבלה ולא ידעו כמו שג' cma‏ מות יב' 
יב' שמן רוקח (יקר)+ ואו' וחוטא אחד יאבד טובה הרבה. העשירית. 
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,זז ועתה ow‏ לבך כי ps‏ טורח במצות לא תעשה לאשר יש 


לו לב להבין כי הבורא נטע בלב Soy‏ שיוכל אדם בו להשמר 420 


«prs‏ והמשל כרופא שאמר לאדם שאיננו יודע המאכלים שיזיקו ‏ לו כפי 
תולדתו אל תאכל כל מה שאזהירך וכל איש דעת לא יתאוה דבר 
שיזיקנו רק יהיה נתעב בעיניו ואע"פי שהוא שמע שהוא מאכל ערב 
mam‏ ישים apy‏ מאכלו לחיות ולא wpa‏ החיים maya‏ שיאכל כי yo‏ 
דרך הבהמות שאין להם mews‏ שתחיה אחרי הפרדה מעל oman‏ על 
כן אמר אחד מהמשכילים כי העונש בארבע מיתות בית דין על לא 
תעשה וככה כרת ומיתה. בידי שמים והשכר על miso‏ עשה: א' אחד 
מהנאונים מה שנתחייב ONT‏ בעבודת האל כדי שיתמיד טובותיו poy‏ 
on‏ עשרה ענינים. | האחד שלא aby ow‏ וסבה לחמאותיו ולהכעים 
בוראו כי amp‏ עסקיו ברוב הטובה יודרז ברב שבח Tay)‏ השני 
שיזכיר naw‏ האל בלשונו וירבה השבח בלבבו. | השלישי שלא יכפור 
בהם ויהיו maw‏ האל מעט בעיניו. = הרביעי שלא יאמר כי מזולתו 
באים לו אם באים אליו על ידי שליח בינוני וישבח לאשר יקחם מידו 
ויניח שבח צורו, | החמישי שלא יתפאר ויאמר ידי עשה לי את החיל 
הזה או אני ראוי לכך+ הששי שלא יעלה על לבו שהוא יכול להתמיד 


הטובה yoy‏ בזריזותו ושהיא תאבד ממנו בשעת הרשלתוי השביעיי: 


שלא יבזה מי שלא השיגה ידו כאשר השיג הוא ויחשוב שהוא יתר 
ממנו לפני בוראו כי אולי אותו שלא השיגה ידו דין מהבורא לו להראות 
לבני אדם רוע מחשבותיו הנסתרים ויקל מעליו דין גהינם ויהיה אז כל 
דל וכל נכאה any‏ טוב מאשר השיגה ידו כי יקל מעליו כובד משאו, 
השמיני pow‏ לבו לשמים ויכנע לפניו אע"פי שלא יוסיף במעשיו 
על אשר היו קודם הטובה: התשיעי שישים Tan wy‏ למי שהוא 
תחתיו בעושר ובטובה לא למי שהוא עליו וכמו .כן יתן לבו ועינו תמיד 
במי שהוא גדול ממנו ביראה ובעבודה ושייגע את עצמו אולי יגיע אל 
מעלתו ולא יביט למי שהוא קטן wep‏ בעבודה ויראה. | העשירי 
כשיראה כי הק' TIS‏ אפים שלא יחשוב ap yond‏ אלו העשרה ענינים 
שוכרתי לשם שמים להתמדת הטובה Soy‏ א' הגאון מי שתכעיס 
הק' בטובותיו שהטיב לו נפל ממדרגת המדברים ויתרונם וישב בשפל 
מדרגת החיים הנאלמים כמו שנ' ואויבי י"י כיקר כרים. = ודינו בעולם 
הבא קשה IND‏ כמו שנ' רוחכם אש תאכלכם. | ובעולם הזה יסוריו 
קשים כמו שנ' הוא אשר דבר י"י לאמר בקרובי אקדשי וא' רק אתכם 
ידעתי מכל משפחות האד' על כן אפקד על'. | וכל מה שהופיף האל 
טובה לאדם נתחייב הוא להוסיף עבודה וראיה לזה ממעשרות התבואה 
שנ' בו עשר תעשר את כל תבואת זרעך. | מי שיש לו מאה כור 
נתחייב במעשר עשר ומי שאין לו רק עשר לא יתן אלא כור sms‏ 


+ 
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באוב אז גלה לו מי הוא וא' ונתנה(!) לרעך לדוד לפי שהיה ירא ממנו: 
ולמדתי מן הפסוק כי דרך המדבר באסיפת oy‏ לקום poo‏ היושבים 
ולדבר דבריו כמו שמצינו ויקם דוד [המלך] על רגליו ויאמר שמעוני אחי 
ועמי. ובעזרא: ויעמד עזרא הסופר על מגדל ws py‏ עשו לדבר: ובאיוב 
Sapa snap‏ אשוע. חכמינו דרשו מן לאָלה בקרב עמה: הפרש Pa‏ 
אדם המתנוול במקום saw‏ למתנוול במקום שאינו: נכר, 

.1 למדתי מדברי רבותינו שאין כוללין הגדול הנכבד oy‏ קטן 
ממנו בין ברבים בין במעטים WD‏ שג' מכף כל אויביו ומיד(!) שאול som‏ 
שאול בכלל eras‏ וכן תשעה עשר איש ועשאל([) לפי שהיה שקול 
כנגד כולם הוציאו מן הכלל וכן אותם ואת פנחם: וכן וראו את PONT‏ 
ואת יריחו+ וכן והמלך שלמה אהב ows‏ נכריות [רבות] ואת בת פרעה. 
ow‏ היא היתה בכלל הנכריות. = מצינו שא' יעקב לעשו כראות פני 
אלקים ותרצני+ כדי שיתיירא ממנו הזכיר לו כן+ אמרו חכמינו כי 
האשה נתנה לאישה מן הפרי שאכלה שלא תמית היא והוא יחיה וישא 
אחרת: עוד מדברי רבותי' פרי העץ שאכלו לא נתפרסם שאין הק' Yan‏ 
להזכיר העון ולהבזות הבריות שיאמרו זה הפרי שלקה העולם על a‏ 
וזה דרך ארץ פן נוכיח לחברו חרפתו כמו שמצינו בדברי החכם ריבך 
ריב את רעך וסוד אחר אל תגל: כי כן פשוטו גם כשתריב עמו אל 
תגלה חרפתו. | Joo‏ מצאתי לאומר בודקין לכסות ולא למזונות מדברי 
החכם שא' מונע בר יקבהו לאם וברכות(!) לראש משביר. | אמרתי בלבי 
עוד אני ברכיה כי אין לדאג על העתידות כמו שא' בן סירא אל תצר 
צרת ond‏ אחרי שיודע כל נוצר שסופו למות שהרי שאול Sos‏ עגל 
מרבק אחד ביום שנתבשר שימות למחרת: ומצאנו שאע"פי ששטף הק 
כל העולם ומחה זכרם א' לנח ואתה קח לך מכל מאכל אשר יאכל 
ולא א' לו שיצמצם מאכלו על הלחם «rad‏ למדתי yo‏ הפסוק שאל 
יתייאש אדם להמלט עצמו מן הסכנה שהרי דוד הוריד רירו על זקנו 
וישנה את טעמו כדי שינצל+ ראיתי כי IMD‏ אמרו כי עשרה 
נקראו מניין ודחקו את עצמם להוציא הדבר מן עד מתי לעדה הרעה 
INS‏ יהושע וכלבי ואומר אני כי מן הפסוק נוכל לדעת שעשרה 
מניין חשוב באומרו לא אשחית Maya‏ העשרה ועל פחות מעשרה 
לא בקש אברהם מן +p‏ ומצינו בבעז ויקח עשרה אנשים מזקני 
העיר mw‏ לעשות קנין+ ובתלמוד NOS SH‏ להו באפי עשרה 
המוכה לעובר לא קנה: למדתי TW‏ ארץ Moxy IMI MII‏ 
מתוך גנות בני יעקב למדנו שבחם שאו" ולא יכלו דברו לשלום* שלא 
דברו אחד בפה ואחד בלב: ועוד למדונו דרך ארץ מוטב לו לאדם 
שיפיל-עצמו לתוך was‏ האש ואל ילבין פני Man‏ מוהיא מוצאת: ועוד 
אמרו מותר לשנות בדברי השלום כמו שדרשו באביך צוה לפני מותו 
ולא צוה יעקב כן שלא נחשד יוסף בעיניו. 
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אנשים האמינו התורה והמצוה והאמינו השכר בזה ובבא ואע"פיכן 
החזיקו בעבודה וביראה לשמה והעירו שכלם ונשמרו מהדברים מהמחבלים 
היראה והעבודה ורצו לעבוד הבורא לגדולתו ורב חסדו שהתחסד עמהם 


ועם כל העולם והכירו בוראם ועבדוהו בלא הרשולה: וזו היא המדרגה > 


העליונה: ודוגמא לזו א' החסיד ר' שלמה yas‏ גברול בתפלתו: הנה 
לך לא לי עמדי לפניך ולשם כבודך לא לשכר פִעְלתִיי הנה דברתי 
בקוצר על היחוד והיראה מה שלקטתי מאחרי הקוצרים ולדבק העניין 
ולחברו מציתי נכוחות מלבי ליישב. החבור. 

CXY.‏ ועתה אדבר על דרך PIS‏ אשר אספתי לי מן. המקרא ומן 
התלמוד כי יפה תלמוד תורה עם דרך ארץ ועוד אמרו חכמים אם PS‏ 
דרך pas‏ אין תורה על כן כתבתי זה המעט מדרך NS PIS‏ הספרים 
ws‏ תקנתי וקצרתי על דרך היראה והיחוד: ואומר אני ברכיה כי 
החכם והנבון אע"פי שכל מדות תרומות נמצאו בו אם יפלא ממנו 
דבר אסור או היתר או דבר המשפט או כיוצא בו שאין לו להתבייש 
אם ישאל אותו דבר ספק לקטן ממנו כי הנה איוב בספרו מעלותיו 
ועשרו א' ורב לא ידעתי אחקרהו. | עוד אמרתי מדרך ארץ לשמור 
פתחי פינו מי ומי המוציא דבה פן נעיר משטמות וחמות זה על זה 
ופן תגלה רעתם בקהל אבל המדבר טוב יש לנו לגלותו מי הוא. 
שהרי מצאנו כתוב ויאמרו איש אל אחיו הנה בעל החלומות ועתה 
לכו ונהרגהו ולא הזכיר מי הוא אשר אמר זה אל אחיו ואחרכן כתוב 
ויאמר ראובן לא נכנו נפש: והזכיר יהודה שא' מה בצע כי נהרוג [את] 
אחינו. = הזכיר ראובן ויהודה אשר דברו טוב עליו והסתיר סוד WS‏ 
הלשינוהו להריגה: וכן מצינו בדוד שא' לשאול הנה היום הזה ראו 
עיניך את אשר נתנך י"י: היום בידי(!) ואמר להרגך ותחס poy‏ ולא 
הזכיר propa‏ זה מי אמר להורגו. = ועוד אמרתי למדנו דרך ארץ 
בפסוק וישב משה את דברי חעם אל י"י+ וכי מה צורך היה לו להשיב 
למי שידע הכל אלא ללמדנו שמשיבין דבר לשולחים. | זה למדתי 
מרבותינו. = וכן והוא עומד עליהם תחת העץ ויאכלו: למדו רבותינו 
שלא ישנה DIN‏ ממנהג הבריות. | ובמקום אחר למדונו רבותינו אל 
oan‏ עומד בין היושבים ולא יושב במקום העומדים, | אומר אני כי 
מה ששאל הק' לאדם איכה ולקין אי הבל אחיך ולבלעם מי האנשים 
אשר (IND‏ ולחזקיה מה אמרו האנשים האלה ומאין יבאו POS‏ הם 
וכיוצא בהם לדונם לפי השבת טענותם. מן הירושלמי למדתי 
שהדיינין צריכין לשנות את טענות בעלי דינין כמו שא' שלמה mst‏ 
אומרת [זה] בני החי ובנך המת. | מן התלמוד למדתי כשא' הק' לנח כי 
אותך ראיתי צדיק ולא הזכיר לו תמים כאשר הזכיר למעלה שאומרין 
מקצת שבח האדם בפניו. = עוד למדתי yo‏ התלמוד לפי ששמואל אי 
לשאול ונתנה לרעך הטוב ממך ולא הזכיר מי הוא וכששאל שאול 
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1 אומר אני אע"פי שא' החכם הכל הבל אחר שאמר 
הגדלתי מעשי בניתי לי בתים יש לו לאדם לבנות לפי צרכו כמו שני 
ויכוננו עיר מושב: רק בצדק יהיה ולא כמו שנ' הוי בונה ביתו בלא 
צדק* כי גם nya‏ שהסוללות באו ללכוד ירושלים omy‏ הק' לירמיה 
לקנות mw‏ בענתות* ובגלות בבל נאמר בנו בתים yaw)‏ אע"פי שלא 
התעכבו ow‏ רק שבעים שנהי TY‏ אמרתי באשר א' הק' ליחוקאל 
בגללי צאת אדם תעגינה לעיניהם והחליפם בצפיעי הבקר בעבור שאי 
אהה י"י(!) נפשי לא מטמאה הוברר לנו כי זה נקי מזה. = אמרתי דרך 
prs‏ שיש לנו להשפיל עינינו מראות ברע כמו שספר זה במעלת 
החסידים ועוצם עיגיו מראות ברע: TI‏ א' PDP‏ לא נשא אל גלולי 
בני(]) ישר'. | חכמים אמרו מן התקוששו וקושו קשט עצמך ואחר JD‏ 
אחרים ומצאתי כיוצא בדבר שובו והשיבו מכל פשעיכם. חכמים אמרו 
אחר שיקלל אדם אחרים ayn‏ לברך ברכה כמו שנ' והשיב י"י (Jaya‏ 
והמלך שלמה ברוך וכן ושבו דמיהם בראש יואב ובראש זרעו [לעולם] 
ולדוד ולזרעו ולביתו ולכסאו יהיה שלום: | או' אני כי גם לנביאים יתכן 
שיעלם מהם מעשה היוצר כמו שא' אלישע וי"י העלים ממניי ויעקב א' 
ON‏ יבא עשוי ויוסף נעלם ממנוי וזה על דרך מבלי אשר לא ידע את 
המעשה אשר אלקים עשה מראש ועד סוף. | או אני הנה דוד הזכיר 
מיתה oy‏ החכמים ואבידה עם הכסיל כמו שג' כי יראה חכמים ימותו 
יחד כסיל ובער יאבדוי והחי יתן אל לבו והמשכיל יבין. = או' אני כי 
בסבר פנים יפות יש לאדם לקבל חפץ בוראו שאין שכינה שורה על 
עצבות שלא שרתה apy py‏ כל yor‏ כשהתאבל על בגוי וכשא' הפסוק 
ותחי רוח יעקב מיד שרתה עליו וכן בשאול ויהי כנגן המנגן ותהי עליו 
רוח אלקים(!) וכן מצינו באמרת החכם כשהזכיר עשרים ושמונה עתות 
שהם my‏ ללדת ועת למות עת להרג וגו'י וכל הענין: א' באחרונה את 
חכל עשה יפה בעתו ופירושו כל שנויי העתים שהזכיר אם לטוב אם 
לרע הכל יפה לאדם אם לענג אם ליסר אותו להשיבו מחטאיו על כן 
לא ידאג ONT‏ בשנוי עתוי IN‏ אני דרך PAN‏ כי יש לחלוק כבוד לכל 
נכבד אע"פי שאינו מבני עמינו כמו שא' משה לפרעה וירדו כל עבדיך 
והוא בעצמו קם כמו שנ' ויקם פרעה לילה: ודניאל א' לנבו' נצר מרי 
Sdn‏ לשנאך (!) דרך כבודי וחכמינו אמרו שישתדל אדם לראות פני המלך 
ולברך עליו ברכה אע"פי שהוא DI‏ אומר אני מצפים jon AY‏ 
לשאול שאלתו ולבקש בקשתו מאוהבו הלא תראה כי אסתר לא גלתה 
שאלתה ביום הראשון שא' לח המלך מה שאלתך לפי שלא ראתה עת 
וזמן שתשאל למלך להרוג שר ונכבד כהמן apy‏ בעיני המלך על כן 
אמרה למלך להזמינו למחר אולי תמצא סבה עליו ונפילת מזלו ובראותה 
כי נפל מזלו וקם dip‏ מרדכי בלבוש וסוס אז אמרה תנתן לי נפשי 
בשאלתי שאם לא yo‏ למה לא גלתה למלך ביום הראשון והיא היתה 
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CXVIL.‏ ואומר אני אע"פי שאמרו חכמים מחניפין לרשעים בעולם 
הזה ומפקי לה yo‏ ולא יאמר עוד(!) Saad‏ נדיב* אע"פיכן או" אני 
שאין להתפלל עליהם שהרי דוד א' הקיצה לפקד כל הגוים אל תחן 
כל בוגדי און+ שפירושו מאיזה oY‏ שיהיה אפילו מישר' os‏ יהיה בוגד 
לא יהיה בחנינה+ ועוד א' תנה py‏ על עונם: ועוד א' אך טוב לישרי 
ואחרכן א' כי לא התפלל רק לברי לב מהםי וירמיה א' אראה נקמתך 
eon‏ ועוד א' והנירם על ידי חרב+ TY‏ אמרתי אין לתמוה "pus OS‏ 
האדם “TD‏ למצא חן או להטיב לו רק שלא ימצא חטא בדבר כי גם 
הנביאים שלא במקום נביאות מצאנו כן+ הנה נתן הנביא השיב לדוד 
כאשר שאל לו הישר לבנות ma‏ לי"י ונתן השיבו כל אשר בלבבך 
עשה וי"י עמך(!) ובלילה ההוא א' הק' לנתן שיאמר לדוד כי הוא לא 
ובנה הבית, | ומכיהו א' עלה והצלחי: ודניאל לנבוכד נצר מרי חלמא 
לשנאך(1) ודוד בלבל דבריו oy‏ אחימלך באומרו המלך צוני דבר והוא 
היה נביא כמו שא' רוח אלקים(!) דבר בי+ ואברהם א' לבנו ונשתחוה 
ונשובהי אע"פי שלא היה yo‏ דעתוי והוא א' על שרה אחותי היאי וכן 
יצחק. | TY‏ אמרתי כי הצור קרוב לכל נשברי לב ולנרדפים ומצאו 
חן בעיניו | והמשל כי לא ms‏ להקריב לו אריה ושחל וכפיר ולא מכל 
מן החזקים הטורפים Ik‏ השפלים והנרדפים כצאן ובקר: ומן העופות 
לא צוה לו להקריב הנץ ולא מן הדורסים אך התורים ובני יונה שהם 
נרדפיםי ועל זה הדרך אמרו רבותינו פרק החובל לעולם יהי אדם yO‏ 
הנרדפים ולא מן הרודפים שאין לך Ams‏ בעופות יותר מתרים ובני 
יונה והכשירן לגבי המזבח: למדו חכמים דרך ארץ ואמרו PR‏ אוכלין 
בשר לשובע ומפקי לה yo‏ בתת (yy‏ בשר לאכל ולחם בבקר לשבע 
ולא הזכיר שביעה לגבי בשר למדה תורה דרך ארץ. | ואני מוסיף לפי 
שהוצרך לומר בהרחבת גבול בכל אות נפשך תאכל בשר שנ' כי ירחיב 
י"י [אלהיך] את גבלך «say‏ למדונו רבותי' לפי שא' משה תקריבון אלי 
ושמעתיו נעלם ממנו PT‏ בנות צלפחד. ‏ ולפי שא' שמואל אנכי הראה 
שגה באומרו מאליאב אך נגד י"י משיחו וא' לו הק' אל תבט אל מראהו: 
ועוד א' לו כי לא WS‏ יראה האדם: שפירושו אע"פי שקראת עצמך 
רואה כאן אני מודיעך שאינך רואה: ומכאן למדנו JIT‏ ארץ שאין 
להתפאר בפני העם בחכמתו רק דרך ענוה כמו שא' יוסף הלא לאלקים 
פתרונים ספרו נא לי: בלעדי אלקים יענה את שלום פרעהי ולא א' אנכי 
הפותר: מצאתי בירושלמי מותר לומר pwd‏ הרע שנ' ואני אבא אחריך 
ומלאתי את דבריך+ ואו' אני לפי שידע הנביא כי לא היתה לאדוניהו 
משפט המלוכה כי כבר נבא המלכות על שלמה. | אסור לחשוב על 
רעהו OY Ay‏ ואיש את רעת רעהו אל תחשבו בלבבכםי כי מחשבת 
הלב הוא עיקר לכל מעשה כמו שא' דוד לבנו דע [את] אלקי אביך 
ועבדהו בלב שלם כי כל לבבות הוא דורש: ואו' חופש כל חדרי בטןי 
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וכששמוהו לראש ולקצין אמרו לו ונלחמת בבני עמון והיית לנו לראש 
לכל יושבי גלעד ככה רצו לעשות עמו תנאי בין נוצח בין יהיה נצוח 
ישימוהו ond‏ לראש רק ילחם בבני עמון והוא מרוב ענותנותו לא רצה 
לקבל השררה כי אם בתנאי שאם יתן י"י את בני עמון בידו שיהיה 
להם לראש ומיד כְשָינְצחם ידע כי מאת| י"י היתה לו והוא נצחם או הגיד 
למלך בני wy‏ מה לי ולך כי באת אלי להלחם בארצי הזכיר ארצי 
כאשר היתה לו ירושה מאבותיו* והנה דוד הקטן מאחיו והוא היה רועה 
צאן מאחר עלות הביאו בוראו וימשחהו למלך ואחרי המשחו לא גבה 
לבו כי אחריכן הביא חמור לחם ונאד יין וגדי ory‏ למלך מאת pas‏ 
וסבל עול המצוקות ונגרש מהסתפח בנחלת י"י עד אשר הכינו vs‏ על 
כסאו ובבואו להלחם לא היה כמוהו לעוז ולהשתרר ומלחמת איש 
הבינים תוכיחי ושירת העלמות ודוד ברבבותיו* וכל אלו שהזכרתי בידם 
אחת. יחזיקו הענוה וביד האחרת יחזיקו המשרה והגבורה: וכן עמוס 
הנביא באומרו כי בוקר אנכי ובולס שקמים ויקחני י"י מאחרי הצאן 
ויאמר אלי [ה] לך הנבא אל עמי ישר' כל אלה מקטני עם היו ואמצם ותמכם 
בוראם להשתרר על wy‏ לבעבור כיי ידע הצדק והטוב שבלבם ובם 
ישורו בעולם וזה על דרך שא' הכת' לא יגרע מצדיק עיניו ואת מלכים 
לכסא וישיבם לנצח am‏ ואדוני הנדיב שיחיה אשר מזמות בין 
בסרעפיו ישתרגו וחבלי השכל בסעיפיו נארגו יחזק ידי השפלים אשר 
בין שכיניהם למרמס: וישנאום שנאת חמס: וכבר מצאת כתוב בספר 
החכמה מה שהגיד אריסטוטלוס אל אלכפנדרוס משול בעם בהטבתך 
להם ותגיע אל האהבה מהםי וכשתנהיג בני אדם תנהיג נדיבי py‏ 
בנחת וכבוד והנבלים בהכנעה כי הנדיב כשתכבדהו תקנהו ואין תקנה 
לנבלים כי אם בהכנעה ובבזיון: ועזר לוה א' שלמה החכם בדברים לא 
יוסר עבד: ואני אמרתי כי על JD‏ א' PDT‏ וכי יכה איש את עבדו 
או את אמתו בשבט כי זה השבט שהוא רגיל להכותו בו לפי שבדברים 
לא יוסר* אם הארכתי sya‏ + החכם בחכמה ובמניין+ ידע MAD‏ דברי: 
וְעָלת מאמרי* ברמז שרמזתי* ומאשר יקרתי: בעיגיו נכבדתי. 

OXX.‏ הנה דברתי עד כה דברים אשר לא שלח יד איש בם זולתיי 
ועתה swe‏ לדבר מלים נכוחים אשר לקטתים מנאון ונאון איש על 
דגלוי חמושל בכל אשר לו. = צריך שנדע כי הכונה והתועלת במצות 
הלבבות שיהיו גלויינו ומצפונינו שוים כי (ON)‏ מצאנו כת' במי שאין 
תוכו כברו ויפתוהו בפיהם ובלשונם יכזבו לו כי אם חולק הלשון מן 
nny‏ הלב והאברים לא mon‏ עבודתינו שלמה מפני שבוראינו אינו 
Sapp‏ עבודה מזוייפת כמו שנ' לא אוכל און ועצרה: שונא גזל בעולה. 
הנה שמוע מובח טובי ומפני זה תהיה מצוה אחת שקולה כנגד הרבה 
מצות. כפי הלב והכונה* ועבירה אחת שקולה כנגד הרבה עבירות: 
ואפשר שתהיה המחשבה כמעשה והכוסף לעשותה מיראת אלקים 


— 110 — 


בצרה וכל ישר', = או' אנין דרך ארץ מפסוק והוא שוכב. [AN]‏ משכב 
הצהרים כי שינת הצהרים חק היא לפי שה' של הצהרים מבוררת: ואכילה 
מבעוד יום כנגד הלילה שהרי החכם האשים את העשיר וא' כי מרוב 
עסקיו לא היה אוכל ביום רק בלילה כמו שא' גם כל ימיו בחשך יאכל. 
- אומר אני כי יש לכל ישרי לב לשום על mown ond‏ האיש אל 
aN‏ כאשר. האשימו יואב למה לא הרג את אבשלום והוא השיב או 
עשיתי בנפשי שקר וכל דבר לא יכחד yo‏ המלך ואתה תעמד() מנגד. 
או" אני כי אין לרדוף אחר השררה אבל האדם אשר מאת הק נתנה 
לו מה יעשה os‏ לא ישתרר, 

Ty 01%.‏ אמרתי אני ברכיה ידוע NO‏ ומפורסם שאין לרדוף 
אחר השררה כאשר נודע לבני השכל בראיות גמורות מן המקרא ומן 
הקבלה ומחכמת המדע ועל זה לא אשבר את עטי ולא אטריח מבטי 
כי הרבה האריך רבנו MYO‏ בספר הזה WS‏ כתבתי וקצרתי לאדוני 
אך טרחתי לבי ואשאב ממקור שכלי קט עד אשר לא ירתק חבל 
הדלי וכתבתי דברים אשר לא שמעתי ובמצרף החכמה אותם צרפתי, 
וסבת דברי זה לפי שהצור הקרה לאחד העם. הכבוד והמשרה ואצל 
אליו החכמה ומבחר המזמה ויתערב הצדק במחבואי לבו וימזג: היושר 
בחדרי קרבו ותתחרצב האמת בענפיו וירחף השכל בסרעפיו ונפשו 
קשורה בנפשי ובזוכרי זכרו אשא ראשי וא' דברי השררה בצירוף זממי 
ובלטישת להג נאומי. | ואומר אמנם Ws OF‏ גבה לבם בקרבם ויצאו 
מגבול דעתם לרדוף אחר השררה הם הטבועים במצולות האולת ובנבכי 
הפתיות לפי many‏ מהם כאשר אמרו חכמ' כל. הרודף ams‏ השררה 
שררה בורחת הימנו, | אך האיש אשר אנה האלקים לידוי ואצל. לו 
מכבודו ומהודו ובחר בו מהמון עמים OD‏ וישימהו ויצעידהו ממדרגה 
למדרגה עד אשר שמהו לראש ולקצין sim‏ לא ערב את השררה. ולא 
מבקש דעתה ומה יעשה OS‏ לא יעיר AM‏ ובאמצי כוחו ישתרר לגדור 
פרץ: ולהעמיד במשפט הארץ: להכריח sodas‏ ולהגביה השפלים: 
ויהיה מידו נושע צדיק מט לפני רשע+ הנה שמתי אל לבי כי האנשים 
אשר לא עלתה על לבם השררה אך באה אליהם פתאום ולא מאבותיהם 
ירשוה היו יתד במקום נאמן וישתררו באמצי כוחם. | והנה ידענו כי 
שאול הלך לבקש האתונות ובאותו הדרך מצא. המלוכה ובספרו הדברים 
לדודו הגיד לו כי נמצאו האתונות ואת דבר המלוכה לא הגיד מרוב 
ענוה אשר בו ואחריכן התחזק ברעיוניו וישנס את YIN‏ ויקח צמד 
בקר וינתחהו וישלח בכל גבול ישר(!) אשר איננו יווצא אחרי שאול ואחר(י) 
שמואל כה יעשה לבקרו: והנה גדעון כשבא אליו. המלאך והוא היה 
חובט חטים וא' לו המלאך והושעת את ישר' ומרוב ענוה השיב הנה 
אלפי הדל במנשה ואנכי הצעיר ומיד כשראה כי מי"י היתה לו עשה 
את גבורותיוי והנה יפתח שגרשוהו אחיו מנחלתם וגלה מארץ מולדתו 
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ואם יארע להם ow‏ הפסד לא תתכן לנו מצות ממצות אברים. | מן 
השכל. | כבר נתברר לנו כי האדם מחובר WEIN‏ ומגוף ושניהם מטובת 
הבורא עלינו האחד נראה והשיני איננו נראה* על yD‏ אנחנו חייבין 
לעבוד היוצר: ברוך הוא may‏ גלוייה ועבודה צפונה+ mda‏ מצות 
האברים כמו התפלה והצום והצדקה: ללמוד התורה וללמדה* סוכה: 
לולבי ציציתי מזוזה: מעקהי והדומה להםי ממה שיגמר מעשהו על ידי 
חושי האדם LOA‏ העבודה צפונהי היא מצות הלבבות: שנייחד 
האל 2292 ממה שיגמר במחשבת הלב ובמצפונו ap‏ איברי הגוף 
הנראים ממנו כמו אותם שזכרתי למעלהי וידעתי דעת ברורה כי מצות 
האברים לא תשלמנה אלא ברצון הלב וחפץ הנפש לעשותן מפני שאין 
מעשה נשלם אלא בחפצם, | וכיון שנתברר כי הבורא חייב את 
אברינו במצותיו לא היה נכון להניח נפשנו ony wad)‏ מבחר ‘pon‏ 
גופינו מלחייבם מעבודתו כפי יכלתם ‏ שבהם גמר העבודה ועל כן 
נתחייבנו במצות גלויינו ומצפונינו כדי שתהיה העבודה שלימה וגמורה. 

.7 וכאשר נתברר לי חיובה מדרך השכל בקשתי TY‏ ומצאתי 
כתוב בספר פעמים רבות. | מן הכתוב. | ואהבת את י"י אלקיך בכל 
לבבך ובכל נפ' וב' מא' והיו הד' הא' Oy‏ לבבך: לאהבה את י"י אלקיי 
ולעבדו בכל לבבכם: אחרי י"י אלקי' תלכו ואותו ANN‏ ואהבתם את 
הנר = והיראה והאהבה ממצות הלב: וא' בלאוין שבהןי לא תחמדי 
לא תקם ולא en‏ ולא תשנא את אחיך בלבבך. ולא ‘nn‏ אחרי 
לבבכם* ולא תאמץ את לבבך: והרבה כאלה:. ואחרכן השיב העבודה 
אל הלב ואל הלשון שנ' לא בשמים היא* לא מעבר ליםי כי קרוב 
אליך הדבר מאד בפיך ובלבבך לעשותו* כאשר נתברר לי חיוב מצות 
הלב מן התורה כאשר נתברר מן השכל עיינתי בדברי קבלה ואמרו 
חכמים רחמנא לבא “ya‏ ואמרו עוד לבא sayy‏ תרין סרסורי “ARENT‏ 

ובמסכת אבות הרבה ואמרו במי שעשה מצוה ולא נתכוון לעשותה 
לשם שמים שאינו מקבל עליה שכר וכיון שקוטב מעשה על כונת הלב 
והמצפון ראיתי שתהיה חכמת מצות הלב קודמת בטבע לחכמת מצות 
האברים, | וכשנתברר לנו מצות הלב מן ג' עניניםי אז נתחייבנו תמיד 
בהם בלי רפיון בכל ny‏ ובכל מקום ובכל שעה. = ייקץ הישן ויעיר 
שכלו הפתי ויבחון הסכל אמתת חיוב היראה ובורא יתברך עם הראיות 
הנכוחות והעדיות הברורות וא' ‘non‏ במי שהתרשל על נפשו ולא 
נסתכל ביראת הק' הלי"י תגמלו ואת עם ג' ולא חכם. | א' אחד 
מהחסידים לתלמידיו אלו לא היו לכם עונות הייתי מתירא ממה שהוא 
וותר רע. מהעונות* אמרו לו ומה יותר רע מעונות* א' להם הגאות 
כמו שא' הכת' תועבת. י"י כל גבה לב. | הדְבור והשינה הממעט בהם 
משבח. הדבור כמו שנ' על כן יהיו דבריך מעטים. | ועל השינה אי 


מעט ‏ שנות מעט תנומות. 
H‏ 
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שוקלת הרבה מצות זולתו כאשר א' ה' לדוד יען כי חיה לבבך (!) לבנות 
ma‏ לשמי הטיבות כי היה עם לבבך. | ואו' ליראי י"י ולחושבי שמוי 


ואמרו “ma‏ ולחושבי שמו “ps‏ חשב לעשות מצוה ונאנס ולא עשאה. 


מעלה עליו ‘nom‏ כאלו עשאה. והנה יחוד האל בלב שלם הוא 


שיהיו הלב והלשון שוים יחד ביחוד הבורא ANS‏ שיבין בדרכי הראיות . 


בירור מציאתו ואמתת יחודו כי יש אשר. הרגילו בה הרבה בלשונם 
ובמלותם om‏ משתמשין בה בחרדתם לצרה גדולה להגדילה ולהפליא 
ענינה ואינם מחשבים להבין אמתת הענין מה שיעבירו בלשונם מפני 
הסכלות והעצלות והם חושבים כי ענין היחוד נגמר להם כאשר נגמרה 
מלתו ולא ירגישו כי לבותם opr‏ מאמתו ומצפוניהם נעדרה מענינו: 
כי יש אשר יחוד האל בלבו ובלשונו על ידי הקבלה ומפני שהוא 
מאמין במי שקבל מהם ואינו יודע אמתת העניין מצד שכלו והוא כעור 
הנמשך “ns‏ פקח ואפשר שיקבל Sapp‏ כמותו והוא כחברת עורים py‏ 
כל אחד ידו על שכם חבירו עד שיגיע אל פקח שבראש החברה המנהיג 
אותם שאם יפשע זה הפקח בהם ולא יזהר משמירתם או אם יכשל 
אחד מהם ON‏ או אם יקרהו מקרה אפשר שיפלו בבור או בגומץ: וכן 
המייחד מצד הקבלה ps‏ בוטחין בו שלא יבא לידי שתוףי שאם ישמע 
דברי המינין וטענותם WPS‏ שתשתנה דעתו ומפני. זה אמרו AMID‏ 
הוי שקוד ללמוד תורה [ודע] מה שתשיב (NMS‏ אפיקורוס: על כן 
הוי והיר שתהיה מאנשי היחוד אשר העמיקו בחכמה Pay IAM‏ 
הבורא והנברא. 

.1 חכמת התורה מתחלקת לשני חלקים. > האחת לדעת nan‏ 
האיברים והיא חכמה הנראיתי השנית לדעת חובת הלבבות והם 
המצפונים הנקראים חכמה הצפונה. | וחובת האברים יחלקו לשני 
חלקיםי Ins‏ מהן מצות שמתחייב בהן השכל אפילו לא חייבה ya‏ 
mins‏ והשני miso‏ השמע paw‏ השכל מחייבתן ואין דוחה אותן 
כאיסור בשר בחלב ושעטנז וכלאים והדומה להן. | וחובת הלבבות 
כל שרשיהן מן השכל ויש בהן מצות עשה ולא תעשהי מצות עשה 
שנאמין כי יש לעולם sna‏ בראו מאין ושאין כמוהו ושנקבל עלינו 
יחודו ושנעבדהו בלבנו ושנתבונן בפלאי יצירותיו ושנבטח עליו ונפחד 
ממנו ושנכסף לרצונו ושנאהב אותו ואוהביו ונשנא את שונאיו והדומה 
להן, | והלאוין שבחובת הלב הפך כל אלה ועוד שלא נחמוד ולא 
נקם ונטר ושלא נהרהר בעבירות ושלא נתאוה להן כי מה שהוא 
במצפון- האדם לא ישקיף עליו כי אם הבורא שנ' אני vs‏ חוקר לב 
(ו)בוחן כליות* וג' ונר אלהים(י) נשמת אדם חופש כל חדרי בטן. = א' 
המחבר חפשתי ספרי הקדמונים ולא מצאתי בהם ספר מיוחד בחכמת 
המצפון שהיא חכמת מצות הלב עד שרקדקתי מצות הלבבות ומצאתיה 
מן השכל: ומן הכתוב: ומן הקבלה: ומצאתים שהם יסודי כל המצות 
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pp‏ רחבה מצותך מאד my‏ נאמר על מצות הלב כי מצות האברים 
יש להם מספר ידוע תר"יג מצות אך מצות הלב רבות למאד עד כי 
PS‏ לתולדותיהן מספר* ואנשי WNT‏ רחוקים מהם אלא הזריזים 
הפרושים* אך השאר כמה היו צריכים להעיר ולהורות אותם DTD‏ 
irr‏ בחכמת מצות האברים קל in)‏ במצוות הלבבותי. והאל ברחמיו 
ידריכנו בנתיבות טובות. 


H* 


— 114 — 


,זא CX‏ מי שבחן וראה טובת האל עליו שנתן בה יתרון לעמו 
אשר בחר מכל העמים דבק בעבודת האל במצות השמיעה מה שאין 
כן באומות. וכמו כן מי שבחן וראה naw‏ האל שנתן בה יתרון 
לשבטו מה שלא נתן לכלל שבטי עמו כמו הכהונה והלויה דבק בחיובי 
המצות שנתנו לשבטו ולזה תמצא מצות הכהונה עשרים וארבע כנגד 
עשרים וארבע יתרון נתן האל בהם לכהנים והיא כ"ד מתנות כהונה. 

ומי שבחן וראה naw‏ האל יתברך שנשתוה בה עם כל הנבראים 
pat‏ בעבודת האל בכל מיני השכל. | ועל זו הסברא נתחייב כל מי 
שנתן לו הק' יתרון שלא נתן לזולתו מכלל הנבראים לשבח ולהודות 
ולעבוד יותר כפי כחו andy‏ השנתינו נמצא על אחד משלשה 
צדדיםי האחד מהם הרגשותינו הגשמיים כמו הראות* והשמע: והטעם: 
enim‏ והמישוש: והשני בדרך שכלינו והוא שער הראיה על הדבר 
הנמצא מסימניו ומעשיו עד שיתקיים לנו אמתת מציאותיו וענינו ממנה 
כקייום השנותינו בהרגשותינו והוא הנקרא בספר דעת ומוסר השכל: 
והשלישי ההגדה האמתית והקבלה הנאמנה: ומפני שנמנעה השגת 
הבורא יתברך מצד הרגשותינו לא יכולנו להשיגו אלא מצד ההגדה 
האמתית ומצד ראיית מעשיו בלבד: על yo‏ כשא' כה תאמר לבני 
ושר' אהיה שלחני הוסיף לבאר אלקי אבותיכם נראה אלי אלקי 
אבר' אלקי יצ' אלקי יש (!) לפי שידע כי השם הראשון לא יבין העם 
אמתת ענינו. 

mont OXXIV.‏ מתחלקות לשלשה חלקים. | חלק הראשון 
חכמת היצירות שהיא חכמת טבעי הגופות ומקריהם היא הצריכה לענין 
העולם והיא חכמה התחתונה. | והחכמה התיכונה | היא חכמת 
השָמוש שהיא חכמת המניין ושיעוריהם וחכמת הכוכבים וחכמת הנגון, 
ושתי החכמות האלה יסודות על כל סודות העולם ותועלתינו והנאתינו 
מהם לפי שהם מורות על עניני המלאכות ומיני התחבולות הצריכות 
לגופות ולקניני העולם. = והחכמה השלישית היא noon‏ אלהות והיא 
דעת האל יתברך ודעת inn‏ והמצות המושכלות בנפש ובשכל: וכל 
חלק החכמה הזאת לפי מחלקות עניניה פתחים שפתחם הק' להשיג 
בהם התורה והיא החכמה העליונה ואנחנו חייבין ללמד אותה כדי 
להגיץ אל תורתינו אך לא להניע להנאת העולם שלא יאמר אדם SPS‏ 
שיקראוני חכם אשנה שיקראוני רבי אשנה שאהיה זקן ואשב בישיבה 
אלא למוד מאהבה וסוף הכבוד לבא. | ואמרוי עשה דברים לפעלן 
ודבר דברים לשמן ואל תעשם עטרה להתגדל בהן ולא קרדום לחתוך 
בהן, = ואמרוי אשרי איש ירא את י"י במצותיו חפץ מאדי א"ר אלעי 
במצותיו ולא בשכר מצותיו כדתנן אל תהיו כעבדים המשמשין את הרב 
על מנת לקבל פרסי חפשתי על מצוות הלב במספריהם ופרקיהם 
ומצאתים לרוב מאד עד שחשבתי כי מה שא' דוד לכל תכלה ראיתי. 
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mn‏ ואחר JD‏ יראת השם יתברך טהורה: המצוה הוא מצות עשה 
והיראה היא מצות לא תעשה: וכן סור מרע ועשה טוב* ANS)‏ שתתחבר 
ותתקשר יראתו ואהבתו בלבבינו אז נהיה מוכיחים מדרך השכל לחשוב 
בעצם גדולתו ובשפלותינו: PR‏ מחומר ASP‏ אשר WIN‏ מחרשי TOTS‏ 
ועמו חיבר הנשמה* אשר מעלתה סגולה אל כל עוצר [אוצר .1] שבעולם: 
ואיך בטרם ברא את האדם סדר כל הברואים מיום ראשון דבר יום 
ביומו* וביום שגמר סידורם וכלל עשיית' אחר JD‏ אמר נעשה DIN‏ 
ודומה למי שבונה ארמון ומייפהו וממציעהו ומרקם כתליוי ואחר JD‏ 
מכבד את הבית ומרבד אותם במרבדי' ובחטובות: ואחר DIN JD‏ 
wind‏ בעל הארמון: כך עשה הקדוש ברוך הוא עם DIN‏ הראשון 
אחר שנמר כל מעשה בראשית ותיקן אותם והכניסם לגן עדן והודיענו 
על ידי עבדיו הנביאים שבחר את האדם מכל באי עולםי ונשמע () כל 
+My‏ כדכתיב וירדו בדגת הים ובעוף השמי" וגו': וכמו שנאמר 
במזמור ה' אדונינו מה אדיר שמך בכל הארץ מראשו לסופו כדכתיב 
תמשילהו במעשה ידיך: ושם פה לו לדבר: ושאר הרגשות כל nos‏ 
לפעולותיו ונתן לו כח לעשות מאמרו וחפצו כדי לעשות הטוב והישר 
כל ימי mn‏ למען שימצא חן Jom‏ לפניו כדכת' ראה נתתי. לפניך 
את החיים כי sin‏ ראוי לקבל שכר וגמול ונעימותי וגם הוא. חייב 
לקבל מידו? הדין והפירעון והנקמה מפני שהוא עיקר העולם וסיבת 
כל הנבראים כן כתוב כי לה' מצוקי pas‏ ואמר PS‏ יסוד עולם: 
מפני שהקדוש ברוך הוא גדלו* ונשאו* להעמים עליו עול תורתו+ spina‏ 
ובמצות כפי רוב החכמה אשר ow‏ בלבו. לגודל המדע אשר הנחילן: 
וכן SAD‏ ויאמר לאדם הן ייראת ה' חכמה וסור מרע בינה ואחר 
שנתברר לנו כי הבורא יתברך הפליא בזה חסדו עמנו ויותר מה שאין 
הפה יכול לספר: וכל מושכי' בשבט סופר. ילאו לחקוק בספר נפלאותיו 
עמנו+ מי ימלל גבורות ה' ישמיע כל תהלתיו+ ומי Sor‏ להעלות 
במחשבה ולהרהר אפילו כהרף עין דמות האל הגדול הגבור והנורא 
על דרך שאמר הנביא מאין כמוך ה' וגדול שמך בגבורה: כי גם משה 
רבינו ע"ה שהיה ראש לכל הנביאים ודבר עמו פה אל פה בקש מלפניו 
לראות את כבודו כמו שנאמר הראיני נא את כבודך והשיבו כי לא 
יראני האדם on)‏ ומה שאומר ישעיה ואראה את ה' לא ראה met‏ 
פניו אלא דמות כבודו מעל הכסא: ושוליו כשולי yom‏ וכן משה 
ואהרן נדב ואביהן ושבעי' זקניםי AS‏ על פי שכתוב ויראו את האלהי" 
וכתיב ויראו את אלהי ישראל לא ראו אלא הכבוד שתחת רגליו כמו 
שנאמר Ann)‏ רגליו כמעשה לבנת הספיר: וכן יחזקאל as‏ על פי 
שראה חיות ואופנים: ומה שראה כדמות DIN‏ בדמות שהוא נוהג 
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זה ספר יסד רבינו ברכיה והוא נקרא 
ספר מצרף. | 


זה הספר קראתי מצרף לצרף וללבן דיעי ודיע ריעיי עם אשר 
חברתי בו מן העולה על רוחי כפי כחי+ מן המעט אשר בדעתי: אצלתי 
ממחברת גאוני הדור אשר בינותי בספריהם ונקבו בשמות: TOYS)‏ 
איש איש על דגלו המושל doa‏ אשר >« נשקפתי באשנבי התבונות 
ושמתי מגמתי לפלם בפלס אשתונו' מזימו' נמנות מאור נר האמת למול 
פני+ ומנוגה נגדו שוטניי ורעיונייי לכלכל במשפט דברי: ופן אסור JO‏ 
הדרך ימין ושמאלי קו הצדק ינטה מסעיפיי אשר למול עיניי Ws‏ 
אאחוז ביד ימיני: ויבוש[ו] מקנואי אשר פיזרוני+ כי איך יחשוב להמלט 
מדיבת שכיניו yyy‏ הלא גם אויבו גר בין צלעיו: WS‏ מדרך הטוב 
יהדפינו+ ומהריסיו ומחריביו ממנו+ עד אשר דרכו בחלקלקו' ואפילה: 
לחטא ולשוב עוד לכסלהי את כל ws‏ באולתה שונה: לו יונה* mom‏ 
חלק[ת]י זה הספר לשלשה עשר חלקים שער e's Tom‏ שער העין ב'י 
שער הלב ג'י שער הגדר ד'י שער הצדק ה'י שער הנרדף ו'י שער 
הרש ז': שער הכבוד ח'י שער הסיפור ט'י שער המדריגות es‏ שער הנפש 
י"א. שער התקוה +a"‏ שער התחייה י"ג. 

.1 שער היסוד א': תחלת החכמה ייראת ה'י ע"כ אמרו רבותינו 
ז"ל כל שיראת חטאו קודמת לחכמתו חכמתו מתקיימת וכו'י ועל דרך 
זה נמצא יראת יוצרינו יתברך קודמת בפסוק: ואחר כך האהבה כמו 
שנאמר מה ה' אלהיך שואל מעמך ליראת (!) את ה' ללכת בדרכיו ולאהבה 
אותו וגו'י ואומר את ה'(!) תירא (ו)אותו תעבוד ובו תדבקי ודביקה זו 
היא האהבה על דרך ויש אוהב דבק מאח: וע'כ WS‏ המשורר דבקה 
נפשי אחריך: ואמר יהושע עליו השלום כי בה' אלהיכם תדבקון () ופי" 
את ה' אלהיך תירא שלא לעשות מה שהזהירך מן האזהרות כי הירא 
מאדונו שומר אזהרותיו* ואותו תעבוד לעשות ככל ws‏ צוך ממצות 
עשה: ובו pawn‏ באמונת הלב שתחשוב בלבך כשתשמור אזהרתו 
ותעשה מצותיו כי os‏ לכבודו הכלי ואז בשמו תשבע: כי DN‏ ימצא 
בך מדות הללו אז לא תשקר: ואם חי יאמרו אכן([) לשקר ישבעו: ועל 
דרך זה פסוקי' רבי' שאול(?)י היראה פי' לא תעשה (כמצות)י כי מצות - 
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בעוריך)* ונקרא אהיה אשר אהיה עת שרצה להוציא ניניו בניסים של 
עשר מכות* כנגד עשרה מאמרות: להודיע גבורות מעשיו בעניין NIT‏ 
היה ויהיה* ונקרא אלהים חיים ny‏ שהשמיע קולו לבני ישראל ולא 
מתו רק חיין והאיר עיניהם שנא' מאירת עיניםי ואמר כי מי כל בשר 
אשר שמע קול אלהים חי" וגו'י ונקרא ה' צבאות* בעלות mab‏ הקדש 
שנאמר ועלה האיש להשתחוות ולזבוח לה' צבאות: ונקרא DD‏ ונישא: 
(לפי שגבה לבו שנאמר ובחזקתו גבה לבו: ועל זה נצטרע): ונקרא אדון 
בפרק שגבהו ישראל שנאמר כי הנה האדון ה' צבאות מסיר מירושלים 
משען ומשענה ונו': ונקרא כרוב בספר ירמיה ויחוקאל: וה' אלהים 
ולא צבאות* ולא למחלוקת ישראל ושנאת חנםי שנאמר nad pon‏ 
עת' יאשמו+ וכאשר שבו והיה לבם לאחד בבניין בית שני והיה השם 
נקרא ה' צבאות על ידי חני וזכריה ומלאכי: ואין DY‏ אלא אחד ה' 
אלהי ישראל כי שנא שלת(?) sim‏ עניין יחיד ורב היחיד+ ועוד הדבר 
על ow‏ ישראל לפי שנצטווה על emt‏ ונקרא מהשנא עדניא וזמניא כי 
נשתנה מלכות ma‏ ישראל בשיעבוד: ונקרא מהעדה מלכין ומהקים 
מלכין לפי שסר צדקיהו ממלכותו ומלך נבוכד נצר+ ונקרא יהב חכמת' 
לחכימין+ לפי שנתן לדניאל חכמה על חכמי הכשדי'י ונקרא גלא 
עמיקת' ומסתרתא: על שנילה חלום נבוכד נצר לדניאלי ואומר ויברך 
את ה' אלהי'(!) הגדול: לעניין שנאמר גדול יהיה כבוד הבית האחרון 
הזה(()+ וכן שמות המלאכים נשתנו בעניין השליחות אשר יצוה בבא 
המלאך wad‏ את שרה נקראו אנשי'י ולפורענות נקראו מלאכים: 
ולעוזיהו (!) לכוותו בגחלת נקראו שרפים שנאמר Ay‏ אלי אחד מן 
השרפים: אלה דברי הגאון. | ואני הוספתי על הדרך הזה: כי נקרא 
שמו1 פלא על ow‏ שהפליא wy‏ במיתת סנחרב ועמו ובעניין השמש 
נקרא pyr‏ שנועצו ללכת בדרכי הש' כי אביו היה רשע: אל גבור 
שהגבירו על pas‏ אבי עד שהוסיף על שנותינו כי maw‏ עדי עד 
בידו הם והוא אביהם: ואחר שבאנו עד תכלית זה השער במה שנוכל 
לחבר בקוצר(!) כי לא נוכל להגיע לתכלית בדבר שאין לו ראשית ותכליתי 
כאשר אמר החכם לשואל לו וענה לו הדיבור אשר לא יושג אולת: 
והמעשה אשר תיינענו המחשבה חטא: ע"כ חיברתי זה השער. 

IL‏ שער העין ב'י לבעבור כי העין ראש ואדון לכל שאר 
ההרגשות כי מעלתה בגוף כמעלת השמש בעולם: וראיתי לחברו sms‏ 
שער היסוד+ וידוע לבני האדם כי העין והלב ישתתפו יחד ברוב 
מעשיהם הן לטוב והן לרע* כי העינים רכילים on‏ ללב להגיד אשר 
ראו בחון+ ופעמי' יבחר לחברה עמה' ופעמי' ימאן על פי אשר ימצא 
בו אם לשכל אם לסכל על דרך שאמר איוב אם נפתה לבי על אשה 
ועל פתח ריעי ארבתי* לא גבה לבי ולא רמו? עיני+ ואמרו רז"ל ליבא 
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לראות שלא יתבהל ולא יתפחד כי מי יוכל לראות האור הגדול שהוא 
בלא שיעור: ותקצר [ולא תקצר .1] end wes‏ כי נם השמש שהוא אחד 
ממשרתיו אי' בעין כח לשלוט a‏ וע"כ נראה לאדם הראשון ולקין ולהבל 
ולחנוך ולאברהם בדמות אדם דכתי' חזה הויית עד דכורסיין רמיו ועתיק 
יומין יתיבי ופעם נראה באש: ופעם נראה בענן: ונתברר לנו שאין בריה 
יכולה בעולם לדמות לו צורה ודמות כמו שנאמר ביש' כי לא ראיתם 
כל תמונה* ואל מי תדמיון «Ss‏ ואף על פי שמוכיחים כתבי הקדש 
עיני ה' יד ה' הדום רגליו פי ה' pwd‏ כל זה להמשיל ללשון בני אדםי 
וכה"א ירכתי: ארץי ותפתח PANT‏ את פיה: Nay‏ הארץ: ירכתי יםי 
לשון ים* וחייבין אנו להאמין שהוא אחד בעולם בעצמו בלא רבוי* 
ובלא מיעוט ובלא non‏ ובלא פירוד ובלא aw‏ וכל זולתו יתרבה 
ויתמעט: pst‏ לו ראש ופוף* ובוראינו יתברך זכרו ראשון ואחרון* 
psy‏ מבלעדיוי דכת' שמע ישראל ה' אלהינו ה' אחד: ורבו לנו ראיות 
מצד השכל. כי אילו היה בורא העולם any‏ מאחד man‏ מחלוקת 
ביניהם בבריא' הבריות ולא תהיה מהם נגמר יצירת העולם כי לכל 
אנשי בינה נודע כי כל הנמצא והידוע מהצמחי" של האדמה וכל בעלי 
חיים נוסדו ונוצרו מד' דברים הללו עפר מים רוח ואשי והיסוד גראה 
בהן ונבחן: ידענו מבינתינו+ כי יוצר האדם יצרם ולא נוצרו מעצמם 
לפי שיש מהם מתנבר על חבירו* ומפסידו ומבליעו כמו המים מכבין 
האשי והרוח מייבש המים והוא מפזר העפר וכן כל אחד את חבירו 
עד שנפסדין ושבין לאין+ וכן גלגל העולם מודיעים כי יוצר אחד יצרם 
ולא נוצרו מעצמו אז יתברר לנו כי יוצר העולם ובוראו אדון כל בלי 
ספק: sim‏ הצור שלא יערכנו דמות ותמונה: ובאילו הראיות תתקיים 
בדעתינו ויתברר כי הצור נמצא שאין לו תמונה ואין לו דמיון+ ואין 
להביט זולתו זוהר בכוח כאשר פירשנו למעלה: ומי שהוא קרוב לעניין 
AS‏ על פי שאינו דומה לדבר בזמן שאנו נכנסים לביתי אף על פי: 
שאין הבנאי מצוי שם ידענו כי בנאי אחד בנאו בלי ספקי אף על 
פי NOW‏ ראינו הבנאי: ואילו היינו מסכימים על דעתינו דמות הבנאי 
וצורתו וקומתו וצבע לבושו וכל עניינו לא היינו משיגים+ ומאחר שאין 
אנו יכולים להשיג כל זה בבני אדם iw.‏ קל וחומר שאין DIS‏ יכול 
להשיג psy‏ יוצר הכל ean‏ והראינו זאת הראייה שיתבאר בליבנו 
כי לכל מלאכה עושה מעדותי מלאכת בשר ודם מעדו'י כמו שהכרנו 
כי זה המושל מקרב הדעת כתיב הלא ידעת אם לא שמעת אלהי 
ישראל () וגו': אמר רב סעדיה נאון ow‏ של הקדוש ברוך הוא ושם כל 
השמות מן הפרשה כל אחד נזכר במקומו: שנקרא במעשה בראשית 
אלהי' שם משמותיו+ ונקרא ה' בכילוי מעשה שמים וארץ py NITY‏ 
הגדול אדוני האדוניםי וכן אמרו רבותינו שהזכיר sop oy‏ על phy‏ 
מלא* ונקרא אל שדי עת שאמר שימול ואמר לו פרה (man‏ (כי אני - 
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ברכנו* אמר להם יהי רצון שיהא מורא שמים עליכם כמורא בשר ודםי 
וסימן הבנים הכשרי' הבושת הנראה (nwa)‏ על map‏ ולפי שהבושת 
תתיחש לפחיתת העין כתבנו בו קצת: ובפסיקתא אם may‏ על עינים 
op‏ והיו לטוטפות בין עיניך. אם עברת על לב חורש מחשבות און 
קיים והיו הדברים האלה על לבבך. 

1 שער הלב ג' לא נעלם מעיני הנבונים כי מחשבת הלב 
apy xin‏ ליסוד לכל מעשה אשר יעשה הן טובה הן רעהי על כן 
הראשונה מעשרת הדברות: אנכי ה' POS‏ שיהא זה מאדיק 052 
שהשם הוא ow‏ העצם שהוא אלוהו שהוציאו ממצרים והשנית לא יהיה 
לך אלהים wy sey ssp Sy “ns‏ שיתוף על דרך את ה' היו ירא" 
ואת אלהיהם היו עובדי'* וע"כ אמ' “pon‏ ז"ל+ רחמנא sad‏ בעי: וע"כ 
המצות על שלשה דרכים: האחד שהוא ראשונה אמונת הלב: השני בפהי 
השלישי במעשה.: ופי" con‏ בפיך ובלבבך לעשותו: כולל אילו שלשה 
דרכי" בפיך ידועי ובלבבך באמונת הלב. לעשותו שתעשה jo‏ המצות 
במעלתי [במעשה ?]+ וכן ואהבת את ה' אלהיך: ואהבת לרעך: לא תשנא 
את אחיך בלבבך. לא תחמוד: ולא תקום: ולא תטור: לא תתורו אחרי 
לבבכם: לא תאמץ את לבבךי ואהבת' את הגרי בכל לבבך ובכל נפשך: 
כי היראה והאהבה ממצות הלב: | וחכמים הוציאוהו מפסוק ליראי ה' 
ולחושבי «tow‏ שאם חשב לעשות מצוה ונאנס מעלה yoy‏ כאילו 
עשאה: וגם אמר העושה מצוה ולא pions‏ לשם שמים שאינו . מקבל 
עליה שכר: על מצות הלב קודמת בטבע כל noon‏ מצות האברים: 
on‏ צריך שיעשה בלבוי על דרך עבדו את ה' בשמחה: תחת אשר לא 
עבדת את ה' pods‏ בשמחה: ובדברי רבותינו ז"ל ר' זירא קא מבדת: 
אמר תפילין קא מנחנא: ועל דרך זה אמר דוד לשלמה בנוי ועתה 
שלמה בני דע את אלהי pas‏ ועבדיהו בלב שלם(!) כי כל לבבות הוא 
דורשי וכל מחשבות הוא מבין: ושלמה אמר חופש כל חדרי Joo.‏ 
וידעת היום והשבות אל לבבך: ודוד אמר הן אמת חפצת בטוחות: 
ומשה רבינו עליו השלום אמר בפיך ובלבבך לעשותו* וזה הפך בלב 
ולב ידברו+ ואומר בני תנה לבך לי ועיניך דרכי תצרנה(]): למי שתוכו 
כברו+ והולך תמיד ופועל צדק ודובר אמת בלבבו. אבל מי שאין in‏ 
כברוי ויפתוהו בפיהם ובלשונם יכזבו לוי והקדוש ברוך אמר לדוד הטבות 
כי היה py‏ לבבך: ואליהו בן ברכאל הבוזי+ אמר יושר לבי eps‏ 
והנה גם מצאנו+ ויעשה הטוב רק [לא] בלב «(ody‏ וזכריה הנביא אמר 
ואיש את רעת רעהו אל תחשובו בלבבכם: Sop‏ אילו הראיות וכיוצא 
בהם (ה)נברר לנו כי כל מעשה שנתכוונו בו הם [שהוא?] לטובה צריך 
שיהא מיוסד על אשיות ברירות הלב: ואם הלב לא יסכים בדבר הצדק 
שיעשו איבריו שאינם מתכוונים רק שיהא אהוב לבריות ונכבד בעיניהם: 
שיאמר זה הוא PON‏ אז תהיה עבודתו מזוייפת שאין בה כוונת הלב. 
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ועינ' סרסור' דעבירה+ אי יהיבת לי ליבך ועיניך אנא ידע SOT AST‏ 
על yn yo‏ לי ליבך ועיניך(!): ולב כל חכם יבליג ow‏ להחזיק במשעול 
החכמה ובשבילי המזימה: os‏ עיניו יורו לו נתיבות העונות my‏ אשר 
ירים עיניו ויותאוה לדבר רע עינים רמות ישפיל ויגביר שכלו על bop‏ 
ויבנה גדר הבינה נגד התאוה הבאה לו מצד העין וישפילנה וישחנה 
עד אשר יבריח בכח מזימתו את תאותו וימנה את לבו שהוא אחד 
ID‏ השני' עד אשר יעמדו לנגדו+ וישי' יראת צורו לנגד poy‏ לבלתי 
יחטא כאשר אמר החכם PS‏ דבר חוצץ בפני התאוה כעצימת העינים: 
ואיש נבוב ילבב לבחור מראה הטוב אשר יבחר לנפשו מבלי להתגאלי 
כמו שאמר הנביא עוצם עיגיו מראות ברע וגו'י וכדברי רז"ל אל 
תסתכל בנשי' בשעת שעומדות על הכבוסה: ועוד אמר הנביא ועיניו 
לא נשא אל גילולי בית ישראלי mar‏ שאמר החכם ולא yawn‏ עין 
לראות לפי שידוע העין תלוי ברוע: הלב ובספר? מדות הנפשות Ws‏ 
חיבר הגאון ר' שלמה אבן גבירול אשר חכם בחכמת נשמ' אמר השמר 
מחוש העין כי מביא [אל] מיני רהבי' והנה העין חוש ההרגשה שמרגיש 
«pyr qo‏ כי לפעמי' העין מעידה poy‏ בקצת התנועות כגאון וכנאוה 
וכגבה: ובמקצת הענוה והשפלות: על כן הדבק אל מבחר התנועות 
pram‏ מן המגונה שבהם: ועוד אמר כי העין ראש לחושי'?: הגאוה 
והשפלות העזות והבושת מה שאנו רואים מן הגאוה לחוש שבעין הוא 
הדבר הגלוי+ ועוד כי אתה רואה גבהות עיני הגאים ואשר נפשותם 
גובהות: והפך זה בשפלי wes‏ ובענוים* ואמר עיגי נבהות אדם שפל 
ay)‏ גבוהים תשפלנה: ואומר לא wr‏ ובענוים טהור עינים מראות 
(ב)רע+ ברית כרתי לעיני ומה אתבונן על בתולה* ע"כ תראה הבויישן 
כופף עינו כדי שימצא חן בעיני ה' יתברך והאדם: כמו שנאמר ולענוים 
יתן חן. וכאשר מונה החכם שש הנה שנא ה' ובכללם say‏ רמות* 
כי המראה שיראה בעיניו יבא ממנו לידי שחשב xs‏ לידי ממשיל 
שתמשיל עליו ואחר כך נוספות עליו כחות אחרות עד שיתקיים הדבר 
בלבו: אבל שכל הלב יכריח את העיני'י ובעבור זה נחלקו חכמי ישראל 
בדרך טובה שידבק בה האדם ואומר רואה אני את דברי ר' אלעזר 
בן Ty‏ שאמר Py‏ טובה ואחר כך לב טוב: ע"כ אמר' חכמ' ז"ל ובעבור 
תהיה יראתו על פניכם לבלתי תחטאו: Sow‏ המתבייש אינו ‘spin‏ 
ואמר מי שיעט מעיל הבושת יעלמו מומיו מבני אדם* וההוד והכבוד 
סמוכי" לו שנאמ' ולפני כבוד ענוה: והענוים מגיעים אל רצון הבורא 
ית' ולומדים בבושתם את דרכיו: שנאמר ידרך ענוים במשפט: וילמד 
ענוים דרכו: וכמו שצריך אדם להתבייש מבני אדם כן צריך להתבייש 
מעצמו ועל דרך זה אמר ר' יוחנן בן זכאי לתלמידיו כשאמרו לו ר' 


1 נ"ל ובדיע MS.2 Margin adds:‏ ושפר. MS.3‏ לעין ישראל חושי, + MS.‏ ראות, 
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כי אותו חיוב שנתחייבנו במצות הלב תמיד תהיינה בלא רפיון בכל 
ny‏ ובכל מקום ובכל שעה: wD‏ שאמר דוד בטחו בו בכל py ny‏ 
שפכו. לפניו לבבכם: והדומה od‏ עבד שציוהו רבו שתי מלאכות האחת 
בביתו* והשנית בשדה כמו עבודת האדמה: yd)‏ בה לעתים ידועים 
ובשדות ידועות ואם יעכבו העתים ההם או לא ימצא לעשות מפני דבר 
שימנענו* יסתלק ממנו חיוב המעשה sama pin‏ אבל המעשה שציוהו 
בביתו לעשות אינו מסולק מעליו כל ימיו+ כן מצות הלב sw‏ חייבין 
בהן אין לנו טענה עליהם ולא מטריד מהם אלא אהבת עולם שאין 
אנו מכירין עבודת הבורא יתברך+ כמו שנאמר והיה כנור ונבל ותוף 
וחליל משתיהם ואת פועל ה' הביטו [לא] ואת מעשה ידיו לא ראו!י ודוד 
עליו השלום אמר לא נסוג אחור לבנו* ואומר Js‏ טוב לישראל לברי 
25+ שלא התפלל רק לבעבור אותו שתוכו כברוי כדכתי' במקום אחר 
הקיצ' לפקוד כל הגוים אל תחון כל בוגדי psx‏ סלה* מוסר החכם לבנו: 
PS‏ לדבר bop‏ דבר האל כי יקשה לבך: כי לב הקשה רחוק מן 
האלי ע"כ חיברתי [ons]‏ שער העין שער הלב: כ"א ישמור האיש את 
עיניו נמצא לבו שמור: ומתוך שעיניו ולבו שמורי" נמצא כולם שמורים 
כי על ידי ג' חושים שבאדם ראיית העיין נגמר+ והם הראות* והמחשבהי 
והמשמושי ואם יש בו חוש הרביעי גם SIT‏ ממשמש המישוש: והוא 
השמע אינו קרוב wind‏ המחשבה wind‏ הראות: וחוש הלב מביא לידי 
מישוש+ ואם חטאו הידים והרגלים ושאר איברי הגוף בלא כוונת הלב 
הם שוגגים Ways‏ כי OF‏ כסומא שאינו רואה: ואוכל מה שבידו בחיזק 
חיתר* אמר רב סעדיה גאון הנה ידענו כי המשמש הנבחר והנסגל 
שבו מצב הנפש ומקום הרוח ומקור הדם שהנפש קשורה בו: והוא 
לבו של ots‏ המתוקן באמצע גופו של אדםי וכן בת PY‏ הרואה אשר 
בה הוא משגיח ומסתכל פעולות האל: וכל מעשה אשר נעשהי על כן 
אילו השנים נזכרים יחד לב ועין. 

TV.‏ שער הגדר ד'י אמר המחבר הגדר הגדול והמעולה אשר לא 
יפרצנו פרץ הוא להכניץ יצר רצונוי כלומר להרעיב נפש המתאווה 
וימעט מן ההנאות: וממאכל ומשתה ותענוגי" רק שיהנה מריח הטוב 
ומרחיצת המים החמים שאילו השני' צריכין לו לקיים Mp many‏ 
והמאכל שיאכל mm‏ מתוקן יפה לבעבור שתהיה דעתו מתפייסת “poy‏ 
וכן כת' ועשה לי מטעמים כאשר אהבתי: ועל זה הדין אמרו רבותינו 
ז"ל myo‏ שהנאתך ממנה משוך ידך הימנה+ ושתי תקנות גדולות יש 
בעניין mr‏ האחת שלא תזיקנו אכילתו+ והשנית כי הוא כניעת היצר 
ושברון*התאוה: ועל דרך זה אמר הושע הנביא כמרעיתם וישבעו שבעו 
ויורם לבם על yo‏ שכחוני* ואומר ורם לבבך ושכחת: ונאמר וישמן 
ישורון ויבעט* ונאמר כי sawn‏ ללחום את מושל בין pan‏ את Ws‏ 
לפניך ושמת poo‏ בלועיך+ וזה דרך הכלבים כדכת' והכלבים עוזי. נפש 
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ואם יש בה כוונת הלב תהיה מזוקקת ומצורפת: הלא תדע כי הנראה 
והנשמע ממה שעשה בכוונת הלב ובחפצו הוא יותר טוב ממה שלא 
נעשה בכוונת הלב וברצון+ והנה מצאנו כתוב בתורה וידעת היום 
והשבות אל לבבך פי' וידעת היום ys‏ שאתה בחיים: כי לא תדע 
יום מותך: כי כל מצות האמורות או המקובלות AS‏ על פי שרובם 
במעשה או בפה יסודם בלב: כמו שנאמר הטיבה ה' לטובים ולישרים 
בלבותם: וה"פך ז"ה* לב חורש מחשבות און* וע"כ היתה העולה כליל 
על דבר העולה היא Sy‏ רוח בני האדם דבר שאינו נכון+ ועל כן אחד 
לעולה ואחד לחטאת: שהאחד על המחשבה: והאחד על המעשהי וכן 
נמצא במדרש ילמדנו ר' שמעון בן יוחי אומר העולה באה על הרהור 
הלב: שנאמר ויהי כי הקיפו ימי המשתה וגו'י העלה עולות מספר 
כולם+ אמר אולי חטאו בני וברכו אלה" בלבבם!. וזה על דרך והעולה 
על רוחכם היו לא תהיה דיחזקאל: וזה פי' ומלתם את ערלת לבבכם 
וראוי להיות הלב daw‏ והרוח נכנעת לכבוד אלהינו* כמו שנאמר יען 
כי רך לבבך ותכנע ובהפכו נאמר והסירותי את לב האבן: כי לא 
תועיל פתיחת py‏ אם הלב ony‏ והנה חקרנו לדעת איך הלב דומה 
לאבן+ מכל איברי הגוף pos‏ שישתמש בו כמו יד למשמוש ורגל 
להלך. אזן לשמוע py‏ לראות: לב להבין+ וכל אבר ואבר מקיים 
מלאכתו?: ואין אחד מאיברים נזקק ללמוד סדר המעשה הנתון לו ולא 
להרגיל: כי הלב לבדו אשר אינו רגיל לקיים הדבר אשר נברא* והלב 
דומה בעניין זה לאבן אשר אין בו כח לזוז ממקומו ולא להחליף צורתו 
כפי רצונו* כן הלב ps‏ בו כח למשול באחר: ולא להאיר עינינו כ"א 
לפי דרך האדם שמנהינוי מצאתי כתוב בספר חובת הלבבות אשר 
חבר ר' בחיי: חיפשתי כל מצות חלב במספריהם ומצאתים לרוב מאד 
בהתולדם עד שחשבתי כי מה שאמר דוד לכל תכלה ראיתי קץ רחבה 
מצותך מאד mw‏ נאמר על מצות הלב: כי מצות האיברים יש ond‏ 
מספר ידוע ws‏ תרי"ג מצות* אך מצות הלב רבות מאד ואין לתולדותם 
מספר: ואנשי דורינו רחוקים מהם חוץ מן הזריזים והפרושיםי אך השאר 
כמה on‏ צריכים להער ולהורות אותם כי on‏ זלזלו בחכמת האיברים 
ומעשיהם כל pow‏ במצות הלבבות: ואחר אשר מצאנו חיוב מצות 
הלבבות מן התורה כמו שהראנו ראייה בעשה ולא תעשהי בעשה 
כמו בכל לבבך ובכל נפשך: ולעבדו בכל לבבכםי ואהבת אתי כי היראה 
והאהבה במצות הלב שאין [שוין .1]+ [ב]לא תעשה [כמו] לא תחמוד* לא 
תשנא את אחיך בלבבך: הן וכיוצא בהן: נתברר לנו כי חיובם מן השכלי 
כאשר ידענו בעדות ברורה: כי מצות האברים לא תשלמנה: כ"א ברצון 
«aon‏ על דרך אם אתה הכינות לבך ופרשת אליו? כפיך: ויש לנו לדעת 


MS. 1‏ בלבבכם. 2 MS,‏ מלאכינו. 3 MS.‏ אליך. 
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אשר ידבנו לבו [לבא] במשעול דרך הישר והטוב: ואם הרבה יפנו לי עורף 
יהיה לי למשיב wes‏ ולכלכל את שיבתי tans‏ אמר הר"ר אברהם בר 
דודי הראש לכל הגדרי' שישמור אדם את עיניו bop‏ מה שאינו שלוי 
אז NIP?‏ צנוע ובויישן כעניין שאמר על אותו האיש שהייתה אשתו 
נודמת (לו) ולא הכיר בה כל ימיו+ ואף כמה צנוע איש זה שלא הכיר 
באשתוי ועל דרך זה אמר הכתוב והתקדשתם והית' קדושי' שתי 
קדושות הנזכרות בפסוק הזה: ANN‏ קדושת מעשה: והשנית קדושת 
«adn‏ והיא נקראת מחשבה: הלא ASIN‏ מה שאומר בסוף הפסוק 
והיית' קדושי" כי קדוש אני מה אני קודש במעשה ובמחשבה: DNS AN‏ 
תהיו קדושים במעשה ובמחשבה: והנה האדם (PAY)‏ שישמור עצמו מגופי 
הטמאות והעריות נקרא JS oy‏ האד' שישמור עצמו ממחשבת 
העריות ושאר עבירות נקרא קדוש: ועתה pon‏ ותדע שלא יוכל האדם 
wand‏ אל המדה הזאת עד שיניח מן המותר לו pon‏ מחלקיו?י ומנה 
ממנותיו* ויגדור עצמו בגדר הפריש' והמניעה מדברי' המותרי' לו שהן 
דרך מסלול להרגל עבירה: לפי שהיצר מתקוטט ומקטרג על האדם 
להסיתו ולהשביע wes‏ למען תאוותו בכל המותר לוי כי אחר שהרגיל 
תאוותו במותר לו יסיתנו למלאות תאותו גם באיסור Spm‏ ומן הקל 
לחמור* ומן החמור אל החמור ממנו* וכן אמר החכם לב בני האדם 
מלא [רע] והוללות בלבבם? בחייהם ואחריו אל המתיםי וכל פרשה עד 
סוף* ואחר כך לך אכול בשמחה לחמך וגו': בכל Ay‏ יהיו בגדיך לבנים: 
ראה חיים עם אשה אשר אהבת: כל אשר תמצא ידך לעשות* עשה: כל 
אלה דברי יצר הרע שמסית האדם ואומר לו דע כי מות תמות* ואין 
צריך בעולם שניצול [?כי אם שינצל .1] מיום המיתה: ועוד PS‏ להם שכר: 
והמת כבר נשכח כל זכרו גם אהבתו גם שנאתו גם קנאתו כבר אבדה: 
וכלב חי sin‏ טוב מן האריה «nem‏ וע"כ אל תאבד הנאת העולם 
הזה+ ואכול בשמחה לחמך: כי כבר רצה האלהי' את מעשיך כלומר 
אין לך רצון אחר ממנו* אלא מה שתהנה מן העולם לך אכול בשמחה 
לחמך וגו'י עד. אשר תמצא ידך לעשות בכוחך עשה: כל זה דברי 
יצר הרע ועד SD‏ הסתת הנאת גופו עד (ny)‏ בכל עת יהיו בגדיך לבני"'י 
ראה חיי' וגו'י זהו הסתת הנאת הנפש ותאוות היצרי וכל הסתה בדבר 
Inn‏ ומה שאמר אחרי כן כל אשר תמצא ידיך לעשות ‘moa‏ עשהי 
הרי זה הסתת עריות ושאר עבירות* כי אין מעשה וחשבון וחכמה* לית 
דין ולית pst‏ כלומר PS‏ מי שיודע במעשיך ועשה כל חפציך: על 
כן* צריך להחזיק ולעמוד על wes‏ ולהלחם על תאותו כדי שתסתלק 
מעלתו. מן הבהמה שאין מעצור לרוחה מכל אשר מתאווה* כי התאוה 
“aan‏ על האדם wes mop‏ הבהמית: Sp)‏ נמשלו הרשעים הנמשכים 


MS, 1‏ שבפי MS. 2 ame‏ חלקיו מחלק. = 5 .218 בלבביהם. = * .218 לנסות, 
MS, 5‏ מות המות. & MS.‏ עד כאן. 
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לא ידעו שבעה פי' לפי paw‏ מעצורי ועל דרך זה אמר ובטן רשעים 
תחסר. וה"פך en‏ צדיק אוכל לשובע ewes‏ לפי מדת הנפש: כי 
אכילת הצדיק כדי להשיב wes‏ ולהחיותו+ והפתאים כדי לאכול וליהנות 
ולא ליתרון אחר: וכמו שאמרנו בסעודה כן לכל ההנאות שבעולם 
(א)לא ימלא אדם תאותו מהם: ואין צריך לומר שישמור אדם עצמו מן 
המאכלים שמכיר בהם שהם Sow eo pn‏ ההולך אחר תאוותו ואוכל 
המזיקים ואינו חושש על אבידת גופוי זהו על ידי עצתו הסכלות להם [?גורם.1] 
להסיתו מדרך החיים אל דרך המות* אבל os‏ יגדור גדרו מלמלא תאותו 
גם yo‏ המותר od‏ ולא Sav‏ עצמו yp Jos‏ ירעיב [?ירגיל .1] wes‏ להיות 
שוקקה ועורגת' אל רעבונה: פן ע"י זה יסיתיה לאיסורים: ע"כ הזהר 
גם בהיתר שתמעט תאותך yo‏ המותר שלא יסיתך יצרך אל האיסור: 
כי אם יעלה על לבך דבר האסור תהא נושא ונותן קל וחומר בעצמתך 
במותר לי נאסרתי באפור לי לא כל שכן+ ואמר רב בחיי גאון שדבר 
המותר pom‏ לג' חלקי'י האחד צורך: והשני תוספת: והשלישי לחסר JO‏ 
הצורך+ וכן פירש בזמן שאדם מכלכל ענייניו בעולם הזה במשפט ומבטין 
[ומכוון .1]. אותם מה שהיה לו בה צורך על כל פנים: ואינו יכול לעמוד 
זולתם: כמו מאכל ומשתה וכסות שהוצרך אליו ותשמיש וסחורה ותנועותיו 
בכל מעשיו: ושיקח מהם בכל מעשיו כפי הצורך NID‏ וכמשפט אשר 
בהן תיקון ענייניו. כמו שנאמר טוב איש חונן יכלכל דבריו במשפט. 
והשני תוספת מלבושי' ולהרחיב בנייני' ומשכנות ללא צורך maim‏ 
במאכל ובמשתה וכבר הזהיר הכתוב אל תהי בסובאי יין וגו'+ ובדיבור 
ברוב דברי' לא יחדל פשע: ובתשמיש רועה זונות יאבד הוןי אל תתן 
לנשי' חיליך+ ואמר המלך לא may‏ לו נשי'י והעושר אל yon‏ להעשיר: 
כסף וזהב לא ירבה לו* כי כל זה להמשכת תענוג הגוףי ואחריתם 
מרה לפי שמביאין את האדם אל דרך לא טוב+ והשלישי yo‏ המותר 
והוא החסרון אשר יחסר wes‏ למעט מהנאתוי לבעבור שיתקרב ליראה 
את ה' ב"ה הנכבד והנורא אז טוב לוי ואם בעבור Now‏ יחסר ממונו 
NIT‏ מגונה: כי זה דרך הכיליי לשמור נכסיו מרוב חשקו באהב' עולם: 
וכאשר נחפש המותר לקחת ממנו הצורך: מצאנו שצוה הקדוש ברוך 
הוא פרו ורבו+ הנה נתתי לכ' את כל+ לכם יהיה לאכלה: ואם עשה 
מן המעשה המותר כמשפט עליו נאמר טוב איש חונן mop)‏ יכלכל 
דבריו במשפט: אמר INN‏ מן החכמים לב טוב: מי שמואס העולם 
בעבור העולם דומה למי שמכבה את האש בקש.: על כן מואם העולם 
הזה לכבוד אדון העולם ואו תהיה שליט בעולםי כי תוכל לקנות זה 
בדבר מועט להסיר msn‏ העולם מתוך לבך ויהיו לך כל הנאותיו 
כשקר וכזיוף: לפי שהן מביאין כל טורח וכל ays‏ עליך: ובמעשה הזה 
תפרוק עול העולם הקשה מעל צואריך yum‏ אל מעלת הישועה: ואני 
רואה מדרך הזריזות שאאריך oma‏ השער לבעבור היא תועלת לכל 
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ימלא תאוותו* ואם ימלט [ימלא .1] לבו עד מיעוט ind os‏ טוב לו שיאכל 
שני פעמים מעט ולא ימלא כריסו בפעם אחת כי לא יתכן למי שרוצה 
בלימוד החכמה שיהיה לו צואר עב וגופו שמן* ואם לא יזדמן לו לאכול 
שני פעמים יהיה לו אצלו מן המתוקו' המישבות את הלב ויאכל מהם 
מעט pin‏ לבו+ וגם אם יראה DIN‏ בעצמו ובטבעו שצריך להתענות 
שני ימי' בשבוע יתענה: כי היושב בתענית והוא צריך לו נקרא קדוש: 
ובלבד שידע בטבעו שלא יבאנו התענית לבטלת התורה ומצות: וגם מפסוק 
oP‏ ענות אדם wes‏ מצינו שמאשימו על התענית תוכל לדעת את זה כי 
כך היא השעה [?פירושה .1]*+ הלא פרוש לרעב לחמך: כלומר שאם אתה 
מענה את נפשך ומרעיבה אל תחשוב לך לצדקה עד שתהיה משביע 
את הרעבי'י ואמר באחרונה מבשרך אל תתעלם להרעיב בשרך משאר 
אתה מצוה pind‏ על הרעב להשביעו+ משם אתה Pao‏ כי אין אתה 
רשאי להרעיב נפשך ולהחלישו+ כי (aN)‏ לא צוך הכתוב להרעיב בשרך 
כי אם לענות נפשך שתהיה מונע נפשך מהרהורי העולם המבהילי' כדי 
שתוכל להבין העולם העליון מפני שנפשו של אדם איגה נכנעת כראוי כל 
זמן שהבשר אינו מתדלדלי ואתה ראה את המצות שיש לך לעשות ולענות 
את הנפשי PS‏ מצויים (!) my?‏ את הגוף [אלא] על דרך שלא ישתבשו 
יסודותיו פן יבטל מן התורה ומן המצות ויש לך על זה ראייה ברורה 
שהתורה תורה להאכיל את החולה ואת החלש אם תפחד עליו שימות: 
אבל יחלה מאה פעמי' וימות ואל יעבור עבירה: והנה נתברר כי עינוי 
נפש הוא עיקר: ויש לך לומר כי זה הגדר הטוב הממוסך כאשר דברנו 
להיות. ממוצע pa‏ שני הגדרים: אני עתיד לדבר my‏ על וה בשער 
המדריגות+ שנינו במסכת' שקלים אמר רבי פנחס בן יאיר זריזות מביא 
לידי זהירו'י זהירות מביא לידי נקיות+ נקיות מביא לידי טהרה: טהרה 
מביא לידי קדושה+ קדושה wap‏ לידי ענוה* May‏ מביא לידי יראת 
חטא* יראת חטא מביא לידי חסידות* חפידות מביא לידי רוח הקודש: 
רוח הקודש מביא לידי תחיית המתו': ופי' כך הוא בשעת מעשה שעושה 
בזריזות ולא בדרך עצלות: והזהירו' שהאדם נזהר ונשמר קודם שבא 
המעשה לידו שלא doy‏ לבא חטא: נקיות שמקנח גופו ובגדיו yO‏ 
הליכלוך על דרך שאמרו spon‏ ז"ל כל תלמיד pon‏ שנמצא רבב על 
בגדיו on‏ מיתה: טהרה שישמור עצמו מכל טומאותי ואם יגע בה 
יטהר עצמו+ ואוכל חולין בטהרה: קדוש היא קדוש' הלב והמחשבה. 
חסידות העושה לפנים משורת הדין: כך פי' ר' אברהם בר' דוד+ עוד 
פ" ממה שאמרו רבותינו ז"ל יצר תינוק ואשה תהא שמאל דוחה וימין 
מקרבת*. ואשה הוג התשמיש: יצר הוא שאר תאוות העולם שיעמוד 
האדם כנגדם: ולא ישלימם עליו וזו היא דחיית שמאל+ אך תהא POT‏ 
מקרבת שיאכל לרעבו וישתה לצמאו: ANT‏ נפשו טוב בעמלו+ ולא 
יתענה כדי שיתענה ויצטער עצמו כמו שאמ' חכמי' ז"ל במקום אחר 
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ons‏ תאותם לבהמה: דכתיב אדם ביקר בל ילין נמשל כבהמות נדמוי 
ועוד אמר הכתוב אל תהיו כסום כפרד PS‏ הבין+ והנה כל הנפשות 
שבות במותם אל ope‏ תאוותם שנשתדלו בחייהםי כי נפש הצדיק 
הלקוחה מן השכל העליון והמתאווה בחייה למקום מוצאה שמה תשוב 
במותה+ והנפש הרשע המתאוה בעולם בהבליו ובהנאותיו ולא זכרה 
מוצאה תשוב oped‏ תאוותה במותה: ואילו נבראו בני אדם בדרך 
שלא יצטרך אדם לתאוות יצר ולא יתאווה לא למאכל ולא למשתה 
כמה היתה תקנה נדולה לרשעים האובדי" בתאוותם והנדחי' ביצרם: 
אך היה הפסד גדול בשכר הצדיקים שהם נלחמים בתאוותם תמיד 
לכוין דעתם לדעת קונם ושכרם מרובה עד אין חקר ותכלית כמו שאומר 
הכתוב py‏ לא ראתה וגו'י והנה הצדיק המושל ביראת הבורא יתברך 
ורוחו נוססה בו ויאחז צדיק דרכו לקחת בידו נפש השכל להלחם עם 
נפש הבהמית כגבור הנלחם בכלי מלחמתו ובעת עלות ישפילנה: ובעת 
התגברה יחלישנה: ועל זה נקראו הצדיקי' בעלי הנפש כי המה בעליי 
ואדוני"' לנפשם ולתאוותם: ולא כן הכסילי" כי נפש הבהמית מושלה 
עליה' ומושכת אותם לתאוות העולם והנאותיו אשר ישכחו נפלאות 
הבורא יתברך וגודל מעשיו לאמר מי רואינו מי יועידנו על דרך כי 
הלל רשע על תאוות wes‏ ואם יעבור במשעול התבונה אז ישכיל: 
כי שמחת האדם והנאותיו כשמחת יונה על הקיקיון. | אמר TAS‏ מן 
החכמי' המשכיל ישקול מעשיו קודם שיעשה אותם: ויבחון OMS‏ ביופי 
דעתו וחוזק AIM amon‏ במעשי' "aw‏ ויעזוב הפכם כמו שנאמר 
חשבתי דרכי ואשוב' רגלי אל עדותיך+ חשתי ולא התמהמהתי לשמור 
מצותיך+ ואמר פלם מעגל רגליך. ולפי שהאדם מחובר מנפש ומגוף 
יש בו שני דרכים שאינם משובחות לפי שהאחת תמשוך להשחתת 
חומר העולם הזה sim‏ כשימאפנו ויעזוב הישוב להיפוך ענייניו ומקראיו 
ופגעיו: ולצאת ולהמלט בנפשו אל עולם השכל העליון: והשני מושך 
להשחתת yay‏ האדם בעולם mm‏ ובעולם הבא: Nim‏ כשירדוף אחר 
תענוגי העולם ושיטבע בתהום התאוה הבהמית ופיתח יתרי השכלי 
והצור יתברך בגודל חסדו וטובו על האדם מורהו בדרך שיתכוננו דרכיו 
בשני עולמות בוה ובבא: להיות pa pas‏ השכל ובין התאוהי והיא 
התורה הנאמנה והערות הברורה מבחוץ ומבפנים שתגרש האדם 
מתאוותו בעולם הזה+ ותשמור לו אחריתו כמו שנאמר הט אזנך Yow)‏ 
דברי “pon‏ כי נעים (הם) כי תשמרם בבטנך: הלא כתבתי לך syndy‏ 
במועצות ודעת: ועל פי הדברי' האלה שהזכרנוי אל יתענה אדם עינוי 
נפש פן יחלש לבו ויתערבב מוחו ויהיה הפסדו מרוב' משכרו: כי יבטל 
yo‏ התורה ומן המצוה ומן התפלה: ולא תהיה תפלתו מיושבת psy‏ 
התורה maps‏ אלא מתוך שמחה: ואל ימנע עצמו Sop‏ שמחת מצוה 
ומכל הנאת מצוה רק שיהא עיניו פקוחות נגד היצר להיות נזהר פן 
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ניצול מן ההרהור: והשיני אינו מהרהר כלל. ונותנין לו משל מצדיק 
גמור ומבעל תשובה Sow‏ אחד זכאי* אלא mow‏ הצדיק הגמור sow‏ 
חטא משובח כי הוא זכאי מכל פני' וזה זכאי אחר פליחת spy‏ ויש 
מי שחושב לראות מן הפסוק ששניהם שוים במעלות' שמפני שהוא 
מקדים דכא ושפל רוח ואחר כך להחיות רוח שפלי' ולהחיות לב נדכאים: 
והמעיין בדבר אומר כי DIP‏ הראשון מפני שהקדוש ברוך NT‏ מקיש 
רוממותו לו שאמ' רם ונישא אשכון(!) שהוא מקום סוף העומק שהוא דכא 
ושפל רוח: ואין לנו להכריע ביניהם יותר מזה+ וגם חכמינו ז"ל הפליגו 
בדבר+ כי יש מהם אומר כל הנביאים לא נתנבאו אלא לבעלי תשובה 
אבל צדיקים עצמן py‏ לא ראתה אלהי' זולתך יעשה למחכה > ויש 
אומרים מקום שבעלי תשובה עומדין צדיקים גמורים אין עומדין שנאמר 
שלום שלום לרחוק ולקרוב כדאית' הת': כללו של דבר כי מי שמתעסק 
בחכמה ובמוסר גודר לו גדר להבדיל בינו ובין כל הנאת המבהילות + וגם 
בעת אשר ישימו נפשם בכפם: ועל דרך זה אריתי פרי ממחשבי [מחשבתי.1] 
על מה שאמר' חכמי' ז"ל בכל יעבור אדם ואל יהרג חוץ מעבודה זרה 
וגילוי עריות ושפיכות דמי' בין בצינעא PI‏ בפרהסיא כי למדנו מחנניה 
ומישאל ועזריה שמסרו ‘psy‏ ליהרג כאשר לא רצו להשתחוות לצלמם: כי 
המות היתה בגזרת [המלך] לכל אשר לא ישתחווה: וכן מרדכי להמן+ הרי 
עבודה זרה* וגילוי עריות מיוסף הצדיק שסיכן עצמו mind‏ במאנו לשכב 
pp‏ אשת אדוניו והיה יודע שהיה בידם להורגו* ועוד וחטאתי לאלהי" 
פ" ON AN‏ אדוני לא ידע בדבר הלא אלה" ידע: ושפיכות. [דמי] 
WAND‏ ועמשא בכהני נוב Wy‏ הכהנים שנאמר ולא אבו עבדי המלך 
להרגם(!)+ והרי נתחייבו מיתה כי [עברו] מצות המלך וסכנו בעצמם וכל 
זה ראייה לגדור פרצינו והשם יחננו ויברכינו. 

יץ שער הצדק WS «Tm‏ ניסים גאון ע'"ה בספר המצות שחיבר 
כי הצדק מתחלק לב' חלקי' האחד בתוכינו והשני 3332 והצדק 
שבתוכינו הוא בשני דרכים האחד מן התורה והשני נשרש מן הנפש. 
הצדק שהוא מן התורה הוא מן המשפטי' שנצטוו לגזור על בעלי דינין 
ובכן יתחלק האחד מן התורה* חבירו וכולם מעמדם על שורש מן התורה 
והצדק הנראה בברינו מתחלק עוד לשני חלקים והאחד הוא ממולדו 
של אדם שנברא כך: והשני מיושר שמתיישרים בני אדם במדותיהם 
ובמאזניהם: כמו שאמ' חכמינו ז"ל הכל כמנהג המדינה: הנשרש מן 
הנפש הוא ברייתו והוא צדק הלב שהוא נושא ונותן sind‏ לאהוב 
אוהביו+ ולשנוא את שונאיו כדכתיב כמים OST‏ לפנים כן לב האדם 
לאדם: ואנו חייבים לרדוף כל ענייני הצדק שהזכרנו לעשות אות' ונגיע 
אותם לרצון השם ב"ה הצדיק ית' שאין לפניו לא עולה ולא שכחה 
ולא -משוא "ID‏ כדכתי" כי כל דרכיו משפט: והנה כפל הפסוק צדק 
צדק תרדוף לחזק הדבר ומצאנו הרבה מצות מסעיפי הצדק: על דרך 
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המצער עצמו מן היין נקרא חוטא כל שכן המצער עצמו מכל. 127“ 
ועוד- גרס בירושלמי עתיד אדם ליתן דין וחשבון על כל מה ww‏ 
poy‏ ולא Sos‏ ממנו* ר' אלעזר הוה מייתי פריטין וזבין בהון מכל מין* 
והנה ראינו מצד השכל כי msn‏ העולם ובקשת האדם לד' eas‏ 
לעושר. לשררה: לכבוד: ולמנוחה: ומבקשין העולם ולא יגיע אליהם: 
והפורש מן הגאות ומן הבקש' הזאת יהיה יקר (!) בעזיבת הבקשה מן 
האדם: ועשיר השמח בחלקו ומניח לגופו מהנאת העולם הזה ומגיע 
אל בקשתו בלי טורח ובלי עמל: ואמרתי אני המחבר כל איש חכמתו 
נתונה ממסך התבונות ותבונתו תלויה ממקור הדעת וצניף מהם 
מחשבות “a‏ צדק: ויסתכל בעין ow‏ בשפלותו ובגדולות בוראו 
יתברך: אז יודע לו בלי ow‏ ספק כי הוא מחוייב להכנע נפשו ולהרחיק 
מתאוות התענוגי' וכפי אשר ירחק זה יקרב זה חפצו ורצונו לרומם בוראו 
יתברך כפי השגת ידו ומאמצי כחו להשיב לו גמולו* ועם זה יבקש 
בלבו מעשי' אשר יתחבר בהן ANNA‏ וידענו כי. PR‏ סובל מרירות 
הרפואה רק המתאוה הבריאות: וכל איש yy Sow‏ נפשו Yow pind‏ 
והכרתו לעלות אל מדריגות עליונות ולפלס דרכי היוצר ולהסיר מכשול 
החטאים מלבו ויועיל לו רפואה הזאת: ואם יעשה דבר זה בהפך דומה 
לחולה בכזבו לרופא כי נפשו הוא יונה ויאבד הרופא את יגיעו ורפואתיו 
ויכפול על החולה חליו+ ועוד ראינו במראות העין וידענו. dows‏ הלב 
כי כל משביל Sp»‏ בעיניו לחתוך אבר מאיבריו לקטוע מנתחיו נתח 
כשיולד בו yas‏ או חולי ומנתחו שמא יפשע בגופוי ועל דרך כמו כן 
כאשר תעמד התאווה ותגביר על האדם להחטיא את שביליו ולהשיאו 
אל המסילות הרעות ולרחקו yo‏ החסד והתום: ow‏ דעתו לפלם 
ולשקול היתרון שיבא לו כאשר יגביר עליה וירחיקנה הגנות והרע אשר 
יתחברו עליו ובהתגברה ובהתחברה ויכלאנה ברסן הצדק ויקל מעליו 
AND‏ אמר INN‏ מן החכמי' בראותו כי SIND‏ להחיות רוח שפלי" 
ולהחיות לב נדכאי' שהזכיר על הראשו' רוח ועל השני לב+ כך sp‏ 
הראשון מהם אשר רוחו שפלה ואין לו תאוה מכל הנאות שבעולם כי 
אין מחשבותיו לעולם emt‏ ואומר רוח לפי שיש בו נשמת רוח חיים. 
והשני שיש בו נפש מתאות להנאת העולם הזה אבל הוא כובש את 
יצרו וגובר על תאוותו לכבוד שמי'י ע"כ אמר בו לב: pa wy‏ החכמי' 
מחלוקת איזה הגדולי' בתשובה. כי won‏ המחקר אומר' כי [התואב] 
להנאת העולם והוא כופה תאוותו גדול מאותו שאינו תואב: לפי שהוא 
טורח ומתעצב לכבוש יצרו והשני שקט ורחב לב וראוי. שיוסיפו לזה 
שכר כפי mw‏ ונותנין: משל בעניין זה מן הזקן ומן הבחור ששניהם 
נמנעי' yo‏ העבירה* זה שגובר על תאוותו וזה שאפסה תאוותו: וחכמי 
התושיה אומר' בחילוף: ונותנין שבח לזה שיצרו כבוש מתחילתו ונכנע 
מאליוי והוא נקרא שפל רוח* כי אותו שצריך לכבוש את יצרו אינו 
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יוכלו להחניף מחניפיהם ולקלל מקלליהם: ולהלשין מלשיניהם: מדרך 
הפסוק ומדרך הקבלה: כמו שאוכל להשיגי הנה אמר ירמיה על wos‏ 
ענתות עירו אראה נקמתך מהםי תהיינה נשיהם שכולות* והגירם על 
ידי חרב+ וכל העניין(!): והנה דוד אמר תנה py‏ על sony‏ ובעניין 
הקבלה מחניפין את הרשעים בעולם הזה* בני אדם שמצערין אותי 
ובידי למוסרם למלכות וכתב לו אשמרה דרכי מחטוא בלשוני אשמרה 
לפי מחסום בעוד רשע לנגדי* ומסקנא דום לה' והתחולל לו וכשרקדקתי 
בדבר עוד צרפתיו במצרף השכל ואחזתיו בסנסיניו עד אשר נגלה אלי 
כי במעשה ובלשון תתחלק לשני חלקים: האחד לנקום מאיש עז ssp‏ 
הנודע אשר לא יכול להבחין po‏ איש לאיש mm‏ הטוב והרשע 
והצדיק והחוטא בעניו שוין+ כי לא ינוח paw‏ רשעו עד אשר ישלים 
כל חפצו* ולא יקבל האדם באזניו WD‏ שנאמר WES‏ רשע איותה רעי 
ON‏ בגוי' אשר כזה לא תתנקם נפשיי כי זה הוא על הדרך שאמר עוד 
ופריצים בקשו נפשי ולא ww‏ אלהים לנגדם emp‏ וכמו שאמר יחזקו 
למו דבר רעי כי הנקמה הזאת רצויה בעיני כל ישרי ad‏ וכיוצא בו 
לכל המאבדי' את העולם: לשנא שנאת oon‏ לאשר לא פעלו עולה: 
ועל כוה אמר דוד pad‏ אצמית כל רשעי ארץי וזה הרשע בא 
משורשי הקנאה ומסעיפי הרעה בראותו כי חבירו מצליח בנכסיו ובמעשה 
ובלשון: ועל דרך זה אמרו חכמי" ז"ל הבא להורגך השכם להורגו* 
והשנית מן הקנאה לברר ולדעת שורש הדבר באותו שרוצה לנקום 
מחבירו מה מצא בו עול כי חזק [רחק?] מעלי וישליכני+ ויפשפש במעשיו 
אולי par‏ מעצמו כי הדין wy‏ כאשר ירד yoy‏ לחייו או גזל מעמו 
נכסיו+ ואם לא יבין מעצמו את זה ולא ישי' אל לבו ראוי לו בטרם 
הנקמו ממגו שישאל לו מדוע את ככה עושה לי* ואם רואה בביחון 
דעתו כי הדין wy‏ יפייסנו וירצנו וישיבנו מחרון IS‏ כאשר ידע כי 
לא לחנם ככה עושה o>‏ ואם לא יבחין לו זה השואל או הנשאל 
לבעבור אשר לא יחקרו תכלית הדבר: וכל אחד יקל מחבירו על עצמו 
מלחקור* אז יש לו maid‏ ריעי' אשר ישמעו דבריה' וישאו ויתנו 
בדבר עד אשר יודע מי הוא החוטא: וזה על דרך שאמר החכם Sow‏ 
DIN‏ האריך DS‏ כי כל אדם יכול לעשות מה שלא עשה מלהשיב מה 
שעשה: על כן לא ימהר מלהנקם: ואמר החכם נאה לו לאדם התגברו 
על אויביו לבלתי שמוח ולרום לבבוי כי אם להלל צורו ב"ה אשר 
הצילו מידו+ כי מי יודע מה ילד [or]‏ כמו שאמר החכם בנפול אויביך אל 
תשמח. | ואמרו רבותינו ז"ל בפרק החובל לעולם יהא אדם מן הנרדפים 
ולא מן הרודפים שאין לך בעופות יותר מן התורי' ובני היונה והכשירן 
הכתוב למזבח: ועוד נוכל לומר כי לא ms‏ להקריב מהחיות הטורפות 


- 


1 וכגוי בזה תתנקם נפשי. : 
1 
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ואהבת לרעך כמוך. | כשם שהאדם אוהב את נפשו UA‏ לראו' 
בטובתו כך ירצה לאהוב את «ryan‏ וכשם שירצה שינצל גופו מהיזק 
כך ירצה לחבירו+ כי בזמן שיהיה לבבינו שלם על זה הדרך באהבת 
ריעינו כנפשינו לשמוח בשמחתם ולהיות מיצר בצרתם: ולא ving‏ 
להנאותינו בזמן שיש ond‏ הפסדי גם לא נחוש על הפסדינו בזמן 
שנוכל לסלקם מן ההפסד אלא נהיה ond‏ חבירים: אז נזכה לעולם 
הזה ולעולם הבא+ בהיותינו say‏ לבוראינו לעבדו בלב שלם eam‏ 
כאשר מתחברים כל איברי הגוף ומסייעי' זה את זה במשא דבר שינשא 
על כתיפיו ומיקל על הגוף ועל הכתף כן נהיה כולנו moan‏ לזה 
ותהיה נפשינו כנפש אחת בגויות רבות: ובכך יתקנו נפשינו ומעשינו: 
ועל דרך זה מצאנו אוריה שלא רצה לנוח. בביתו להתעדן לפי שהיה 
poy‏ עצמו (ו)יגיעת ישראל במלחמה: כמו שאומר והשיב לדוד Mas.‏ 
לו הלא מדרך אתה בא (ו)מדוע לא ירדת אל ביתך? והשיב אדוני יואב 
ועבדי אדוני על פני השדה חוני" ואני אבא אל ביתי לאכול. ולשתות 
חייך וחיי נפשך אם אעשה את הדבר הזה: ועל דרך זה גרס בירושלמי 
האי nay‏ דמחתך בשרא ומחתך לידיה תהדר ידא ותימחי לידא* לכך 
אמר הכתוב ואהבת לרעך כמוך* ובתנחומא הפותח פתח לחבירו חייב 
לכבדו יותר מאביו ואמו שהרי אליהו ואלישע לא החיו אבותיהם והחיו 
אושפיזםי והנה מדה של צדק ממנו יסתעפו מדות רחמים וחניג' והקדוש 
ברוך הוא pon‏ אותם לעבדי' הצדיקי' כאשר ידעת ביוסף הצדיק שנאמר 
כי נכמרו רחמיו* והנה שלמה עליו השלו' ציוה על הרחמים ועל החנינה 
שנאמר הצל לקוחים למות* התרפית ביום צרה צר כחכה* וממעלת 
המדה הזאת אצל הבורא יתברך שהוא מתנהג עם ברואיו שנאמר 
ורחמיו על כל מעשיוי והנה אמר הנביא הולך צדק' לפי שרבו מדותיו 
כי גם הצריכות מסתעפות ממנה: ואין מדה זו אובדת DY‏ אריכות הזמן 
על דרך שאמר החכם שלח לחמך על פני המים כי ברוב [ה]ימים תמצאנוי 
ואמר החכם מי שזורע החסד ימצאנו ויקצור תבואתוי והוא שאמר 
נותן לרש enone ps‏ וגם פזר נתן לאביונים צדקתו עומדת לעד: 
ומה נאמר במדה החשובה הזאת שהיא הלואה על הקדוש ברוך הוא 
כמו שנאמר (חונ') מלוה ה' חונן OT‏ ואמר החכם עושה חסד למי 
שאינו ראוי לו+ למי שראוי לו יהיה במקומו* ולמי שאינו ראוי לו תהא 
אתה ראוי. לעשותו* והנה האיש הנלבב לא יצא מגבול הצדק לא 
בדיבור ולא במעשה: על דרך מאזני צדק איפת PIS‏ אבני PM PIS‏ 
צדק וכן הולך צדק' ודובר משרי' כי גדולה אונאת דברים מאונאת ממון* 
כי יוכלו להשיב הגזילה ולא yor‏ להשיב את הדברים. 

VIL‏ שער הנרדף ו'י ימים רבים חשבתי בעניין הנרדפים אם 


MS. +‏ ורועה, 2 MS.‏ לביתך. 
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mos‏ וחכמתו נחשבת לאולת* על כן יחשב העושר למעלה גדולה: 
וגם כשהבטיח הקדוש ברוך הוא שכר לעבדיו אמר והלוית גוים רבים: 
והחכם אמר עשיר ברשים ימשול ועבד לוה לאיש emda‏ אבל יש לנו 
לדעת כי העושר טוב pine?‏ כי יבא אל האדם בלא טורח ובלא 
דרישה: כמו שאומר' רבותינו ז"ל(!) אל תיגע להעשיר: אבל מי שמשי psp‏ 
לדורשו בכל כחו כל היום חושב ורוחו נלאה ונפשו יגיעה ובלילה לא 
ראה שינה* וכשישי" מחשבתו עליו יהיה לבו ככלב המתאווה לאכול 
כל עובר ושב ws‏ לא pawn‏ עינו: ומהיכן [וממנו?] san‏ שועת היתומי" 
ודמעת העשוקים ואין ond‏ מנחם: ועליו יתן המכנים הזמנים שאיגם 
נאמנים* ובעבורו תמצא שבועת שוא: ויש Ws‏ יבטח בעושרו וישכח 
ow‏ יוצרו על דרך ADD‏ וזהב לא ירבה לו ורם לבבו ושכח(): ופעמים 
יהרג ויאסר עבורו שנאמר עושר שמור לבעליו לרעתו* ונאמר וגם 
זה רעה חולה כל עומת saw‏ כן ילך+ ואם ישאר Mwy‏ עד מותו 
ישא לקוברו py‏ הממון שאסף בחטאו ויניח הממון ליורשיו+ ומי שיש 
לו נפש קריבה ויקרה כפי אשר יזמן לו ואינו מצפה על העושר ועל 
הגדולה: זהו העושר הגדול לשמוח בחלקו: כמו שאמר החכם כל רוצה 
עשיר* ועוד אמר כשימעט בעיניך מה שיש לך זכור הצרות שעברו poy‏ 
ואז די לך בשלוה כי אין לה ערך ותמורהי ואמר החכם [ההסתפקות] שמונע 
בעליו מזולות טוב מהממון המביאו לידי ביזיון+ נמצא כי הרש והדלות 
טובים מהממון+ אבל נעשה הממון aan‏ על האדם כדי שישמור מה 
שחננוי הקדוש ברוך הוא בהיתר שלא יאבדנו שנאמר ברכת ה' היא 
תעשירי ואמר החכם pnw‏ נדול לרש על העושר כי אינך רואה 
האדם שממרה [הבורא] להתרושש אך להעשי'י ואין ראוי לאדם שישמח 
לרוב ממון ויתאבל על מיעוטוי כי אחרית כל עושר רשי ואמר עושר הנפש 
גדול מעושר הממון+ ואמרו לחכם פלני קנה עושר גדול* ואמר יקנה 
ימים שיוציאו בהם: ועוד אמר אל תתמה על קיבוץ ממון כי כמה בני 
אדם מקבצין לבעלי נשותיהן: ועשיר INS‏ אמר לחכם כמה רישיך 
גדול+ א"ל אם היית יודע מה הוא הרש היית טורדת החמלה על נפשך 
יותר מעלי* ועוד אמר פרי הספק מנוחה* ופרי השפל האהבה: ונמצא 
כתוב על אבן ברומי רצית בזה העולם כלה זמן ההוא אשר תקבץ בו 
+p‏ אספת לנפשך העונות* ולבני ביתיך הממונת+ וכאשר תמות תשא 
עונך אל קברך והממון בכאן תשאר: והנה הערומים הנסתרים במערות 
מעבר לנהרי כוש* כאשר חקר אלכפנדרוס עניין שלהם להגיד לו בכתב 
PS‏ מנהגם הגידו לו מה תהותת על דתינו* ותהתל במעללינוי כי 
אנחנו לא נחשב העולם לנצחי אך הוא לנו כמו אהלי ומעבר אל 
מקום האמת אשר באו בו אבותינו* DY‏ נמנע מאגור הון ומצבור 


MS. 1‏ שתנכו. 
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wo‏ אריה שחל וכפיר: אך השפלי' והנרדפי' צאן ובקר. = אמר רבינו 
סעדיה ראינו בעולם הזה רודפי' ונרדפי' חומסי' ונחמסים גוזלים ונגזלים. 
החומסים והרודפים שמחי' והנחמסים והנרדפים מתאנחי' והנגזלים 
דואגיםי ומיתת שניהם my‏ והקדוש ברוך NT‏ אוהב משפט ושונא 
on‏ + בכך ראוי מדרך חכמה ond pow‏ מקום שלם וגמול על מפעל 
Ws‏ יפרע בו מן החומס כפי עונו+ ובו ינעים OMNIA‏ כפי יגונו* וראיה 
אחרת מצאנו בעולם הזה הכופרים מתפנקים: והמיחדים מתאנקי': ואין 
לכופרים מכפירתם עוצר: ולמיחדים על ייחודם Ny‏ וזה הדבר מורה 
ומלמד שיש my‏ ומקום מוכנים ומזומנים pin‏ מוה העולם לשלם לכל 
אחד כפרי מעלליוי וראיה אחרת ראינו שכל הורג נפש אחת מיתה [Ans]‏ 
יומת וההורג י'" נפשות יומת מיתה אחת* וכן הנואףי וזה המעשה 
יורנו וילמדנו שהשופט באמת והדיין בצדק הכין במקום אחר לשלם 
זה המשפט: והוא העולם הבא: ויתכן כי כל נרדף יבטח בצורו [wD‏ 
ווכיחו ענייני דוד בברחו מפני אבשלום בנו שאמר ואתה ה' מגן בעדי 
own‏ בלבו psy‏ יפתח שגירשוהו אחיו* והעיר השם רוחם לבא pox‏ 
בעת צרתם: וכן אמר החכם להיות בה' מבטחך: ואיש (באיש) הבוטח 
ראוי לטובה ולחסד ‘sw‏ והבוטח בה' Jon‏ יסובבנהוי וראוי לברך מי 
שהוא על הדרך הזה כמו שנאמר ברוך הגבר Ws‏ יבטח בה' והיה 
ה' מבטחוי והמדה הזאת נמצאת ביראי השם על דרך יראי ה' בטחו 
בה' ובמעלה הזאת וביתרונה בישר יעקב עליו השלום בעת הגאולה 
שנאמר אל תירא on «apy say‏ על דרך משמועה רעה לא ירא נכון 
לבו בטוח בה'י ועוד AD‏ ברצות ה' Sow‏ איש גם PINs‏ ישלים AMIS‏ 

VIL.‏ שער הרש זי אמר המחבר יש לנו לשום על לבבינו כי 
בוראינו אשר בראנוי המוריש והמעשיר קרא עניים עמי: ובאותו עניין 
כת' mM‏ כי יצעק אלי ושמעתי כי חנון אני: כי הדין נותן שאין לשמוע 
צעקת כל שיצעק העני אל המלוה paw‏ משיב לו משכנו: לולי כי yoy‏ 
הוא* וכמו שתראה שאמר באלישע שלא רצה לקבל מנחת נעמןי וכן 
אליהו ושמואל הרמתי* והנה בלקיחת גחזי כשהלך אחר נעמן* כתב 
כאשר שאל ממנו אנה תלך(!) והשיב ולקחתי ממנו(!) mow‏ בלא +s‏ 
spd‏ שהלקיחה היתה לו למום ועל דרך זה שאמר איוב ובכפי דבק מאום 
בלא לקיחת אל. | ואמר החכם אין רש אלא מי שאינו שמח בחלקו 
ולא תשבע עינו+ ואומר אריסטוטלוס PS‏ רש כעשיר שבטוח מן הרש. 
ועוד אמר אחרית ADD‏ וזהב צער ויגיעה ANN)‏ חכמה שלו' ומנוחה. 
ואומר' חכמי' ז"ל כל מי שיש לו מה יאכל היום ואומר מה אוכל למחר 
הרי זה ממחוסרי אמנה: ואשר אמר בירושלמי כל האיברי" תלויין בלב 
והלב תלוי בכיסי לעניין הנדיבות נאמ' להרחיב המתן למי שאין לוי 
ואמר רב סעדיה עליו השלו' אף כי ידענו בשכל הלב ובמראה העיןי 
כי עושר האדם מכסה מומין+ ומצדיקו בכזביו ואוהביו רבי': ושכל הרש 
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ועוד מצינו שאין כוללי' הגדול הנכבד py‏ הקטן הימנו בין רבי' בין 
מעטים כמו שהוציאו רבותינו ז"ל yo‏ הפסוק מכף כל אויביו ומכף 
שאולי ושאול היה בכלל eyo‏ וכן תשעה עשר איש ועשאל: וכן 
אותם ואת פנחס: וכן (ו)ראו עמי [את .1] הארץ ואת יריחו* וכן והמלך 
שלמה אהב ows‏ נכריות ואת בת פרעה שאף היא היתה נכרית+ ולמדו 
רבותינו ז"ל מפסוק וישלח ה' את ירובעל ואת בדן ואת יפתח ואת 
שמואל מונה ג' קלים עם ג' חמורים הם משה ואהרן ושמואל: למדנו 
מזה לחלוק כבוד לכל אשר ישתרר מאת הקדוש ברוך הוא כמו שאמר' 
חכמים יפתח בדורו כשמואל בדורו* והנה אמר החכם אל תתהדר לפני 
[מלך] ובמקום גדולי' אל תעמוד* כי טוב אמור לך עלה הנה מהשפילך. 
והנה על שאמרו חכמי' זל השפל עצמך כדי שתנשא PX wD‏ בידינו 
לשום גדולה עלינו+ ועל כן האשימו רבותינו ז"ל שמואל הנביא Mow.‏ 
אנכי הרואה: שעל כן שנג בלכתו לבן ישי לבחור בהן מלך+ א"ל אל 
תביט אל מראהו* ואמר כי לא אשר יראה האדם שפי' AS‏ על פי 
שקראת לעצמך רואה אני מודיעך שאינך* אמר' רבותינו. ז"ל איזהו 
מכובד המכבד את הבריות שנאמר כי מכבדי אכבד+ ונמצא בספר 
המוסר יכבדוך בני אדםי [אם] יכבדוך בני אדם לעושר או לשררה אל יערב 
לך+ כי הכבוד ההוא יפנה oY‏ פנותם אבל יערב לך ON‏ יכבדוך בשביל 
חכמה* או בשביל מוסר* או אם בשביל יראה: ועוד אמר אילו שראויין 
לחמול עליהם: על איש נכבד שנקל: ועשיר שנורש: pom‏ שנפל ביד 
+D NM‏ ועוד אמר ד' דברים PS‏ אדם חשוב מתגדל בהן עד שיעשה 
תמיד «pnd‏ שיכבד את אורחיו oom‏ שלמד מחכמתו: ושיקום ממקומו 
TID‏ אביו+ ושיעיין עניין מרכבתו אפילו אם היה לו מאה עבדים. 
ועוד אומר איזה בני אדם מכובד אצל הבורא יתברך מי שיודה על 
טובה ויסבול בעת הרעה: ואומר מי שמכבד את רבו: והוא אינו חולק 
לו כבוד כמותו [aw]‏ לו שיעזבנו. 

ואמר החכם לבנו דע כי המשכיל יכבד את עצמו ויכבד את “Van‏ 
ומכבד משפחתו ומכבד הוא לבניו ima oad)‏ ואם משכיל רש ויש לו 
לדבר py‏ המלך ישב py‏ הגדולים וישבחוהו בני אדם ויתפארו בו 
אוהביו+ והאויל os‏ יפקוד לא יפקד: ולא יהיה נכבד כל ימיו+ ואמר 
כשיעלה בלבך להתחבר אל בני אדם התחבר עם מי שתכבדהו יכבדך: 
וא"ת יצדקך* ואם תכעוס יסבלך. אמר הפילוסוף כבד מי שתרצה 
שתהיה מכובד ממנוי והצטרף למי שנקל בעיניו כי מי שהוא נקל אצל 
עצמו ‏ יהיה מכובד בעיני אדםי JS‏ מה שצריך האדם להתרחק מן 
המדה הזאת שלא yoo‏ לרשע: כי על כל דבר כזה ws‏ הכתוב מעיין 
נרפש מקור משחת צדיק po‏ לפני רשע+ אבל מה שצריך שידעהו 
האיש הנלבב כי השפלות והנמיכות היא הגדולה שבמעלות הטובות: 
והנביאים הנזכרים במדות הגדולות אמרו קצתם אנכי עפר ואפר: ויש 


— 134 — 


תבונ' [ממון .1] בעול' המסע: יען כי מי שמוסיף הון yA‏ ומי שמספיק 
בו די החוק לא תהיה בקשתו לדירה גובלת וכל ימיו מכאובים* והוהב 
והכסף שתשומו לויתרון+ לא תהיה נפשכם זכה וברה בקנייניכםי והנה 
הרהבתם בעלי הממון+ ותנשאום אף הם פושעים: ואנחנו גזר גזרנו לנו 
אמנה להעמידנו בו ולטרוף חוקינו ולא נדרוש יותר+ אמר החכם מי 
שחננו בוראו כח ובריאה ובטחה: הוא צריך ost soy‏ על הרש 
כי המדה הזאת היא העושר הגדול: ועוד אמר מי שרצונו מן העולם 
בדבר המספיק לו+ יהיה לו די במעט שכר [שלו «fl‏ מי שהוא רוצה 
במדה הזאת אל יתחלל הדר yop‏ לשאול מבני אדם+ אינו מוצא מי 
שמחדשהו לוי וכל המבקש מן הכיליי בקשה כמבקש לצוד דגים 
במדבר. 

1 שער הכבוד en‏ לא נעלם מעיני הנבוני" כי שבסיבות 
המרחיקות את האדם מן הכבוד זה היהירות והגאוה שהם ממדות 
הרשעים: כמו שאמ' on‏ עינים וגובה לב+ ואמר זיד יהיר לץ שמוי 
אך אם יתנהגו בו למנוע מן העבירות ומן הענייני' המגוניםי אז יתכבדו 
על דרך זה ויגבה לבו בדרכי ה'י ואמר החכם הנדיב כשיעלה למעלת 
הכבוד אז יכנעי והנבל בעלותו יתגאה:% ואמר השפל מבלי התנבל 
והסתלסל מבלי התנגדלי והנה כתו' לפני כבוד omy‏ והנה מצאנו כי 
יש לחלוק כבוד לכל גדול ושר+ AN‏ על פי שאינו מבני עמינו+ כמו 
שאמר משה רבינו עליו השלום לפרעה וירדו כל עבדיך אלה אליי 
op sim‏ בעצמו: שנאמר op‏ פרעה לילה: וכן אליהו חלק כבוד 
לאחאב+ שנאמר וישנם את מתניו וילך לפני אחאב עד באכה יזרעלי 
שרץ לפני מרכבתו שלא ילך wpm‏ וכן במזבח ‏ שעשה ירבעם שאמר 
לו ועצמו' אדם ישרפו 75 וגם עצמות המלך שרפו עליו אלא שחלק 
לו כבוד שלא emda‏ ומפסוק ותיבש ידו אמר' רבותינו ז"ל שחס הקדוש 
ברוך הוא על כבודו של צדיקים any‏ מכבודו+ שהרי ירבעם היה מקטיר 
לעבודה זרה ולא יבשה ידו+ ובשביל כבוד הצדיק יבשה: ודניאל אמר 
לנבוכד נצר+ ארי חילמא לערך )+ אף על פי שכל החלום היה “yoy‏ 
וכן מישאל חנניה ועזריה* חלקו כבוד לנבוכד נצר בכל דבריהםי רק 
בשעה שאמר ond‏ לכרוע לצלמוי כי אז השיבו לנבוכד גצר לית 
אנחנא משגיחי' במלתך דנא להתבותך(1)* כלומר בדבר זה לא נשיבך רק 
כמו לאדם ns‏ ע"כ לא קראוהו מלך+ כי נקבוהו בשמו בשם הדיוטי 
ABM‏ אמרו חכמי' ז"ל שחייב האדם להשתדל לקראת מלכי mois‏ 
העולם: ולברך ברוך שחלק מחכמתו(!) לבשר ודםי וגם מצאנו שהקדוש 
ברוך הוא משתדל בכבודם: ועל פיו נמשחים: כמו שאמר הנביא למשוח 
את חזאל למלך על ארם: וגם ראינו שצוה יהוא לקבור איזבל: וגם 
לא הית' מבנות ישראל ואמר קברוה כי בת מלכים([) היא כי היתה 
בת מלך “TS‏ 
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[שצובע] שערי שיבה שמגלהו הגידול* ואמרו חכמינו ז"ל מותר לשנות 
בדברי שלום: כדכתיב אביך my‏ לפני מותו ולא נמצא שצוה כן+ וראייה 
מצינו להחניף מפסוק כה אמר אחיך ישרא'י ויש מהן אומר מותר 
להחניף הרשעים בעולם mn‏ ועל דרך החונף מצאנו במגילת אסתר: 
שומנה להמן כדי להמציא לו מכשול* אמר החכם ארבע פנים בדברים. 
מהם שתקוה תועלתם: ותירא מאחריתם: והריוח שבהם ההצלה: ויש 
מהם שלא תקוה תועלתם ולא תירא מאחריתם. (ויש תקוה) ואם תעזבם 
ותקל משאם מעליך: ויש מהם שלא תקוה תועלתם ותירא מאחריתם 
וזהו הנוקי ויש מהם תקוה תועלתם ותבטח באחריתם: הן הן הדברים 
אשר תדבר: נמצאו בטלים שלשה חלקים. 

אמר המחבר [שמתי] אל לבי wand‏ אמתת הדברים ותוכן עניינים 
הבינותי בדברי הנביאים כי Ps‏ להאשים אותו שישקר > למצוא חן: 
רק תהיה אמונתו נשמרת: ולא תהיה בעבור אותו דבר נעדרת:* כי 
גם הנביאים שלא במקום הנבואה מצאנו על זה הדרך: הנה אברהם 
אבינו עליו השלום אמר לנעריו ונשתחווה ונשובה אליכם: אף על פי 
שלא היה בדעתו aww‏ בנו עמו+ ועוד אמר אחותי היא והנה אמר 
יעקב לאביו אנכי Wy‏ בכרך+ כי אין פירושו לפי הפשט כאשר חשבו 
רבים* ועוד אמר עד אשר אבא אל אדוני שעיר': ומצאנו כתוב שהן 
היו נביאים כמו שאמר החכם() ובנביאי אל ayn‏ השב אשת האיש 
כי נביא הואי והנה דוד שכתוב poy‏ רוח חיים [י"י .1] דבר בי בלבל דבריו 
op‏ אחימלך לאמר המלך צויני דבר וכל חעניין+ וגם הוא שינה את 
עצמו כדי להנצל כדכת' ויורד רירו עד זקניו(!): והנה נתן הנביא כאשר 
שאלו דוד אם יבנה הבית: והוא השיב כל אשר בלבך avy‏ וה' oy‏ 
ואחר כך אמר שלא לבנות: וכן אלישע שאמר לחואל לך אמר לו (כי) 
חייה תחיה והראני ה' כי מות emp‏ אף על פי שנוכל לפרש חיו תחיה 
כנגד חזאל והראני ה' כי מות ימות המלך: או פי' חיו תחיה מחולי 
זה והראני ה' שיהרג שחזאל הרגו: ששם המכבר על פניו+ וירמיה TOS‏ 
אל השרים כל אשר צוהו צדקיהו המלך כמו שכתוב שם ויגד להם ככל 
הדברי' [האלה] אשר צוה(ו) המלך+ והנה הדברים היו שקר כמו שמוכיח 
העניין+ ומיכיהו אמר בראשונה דרך תפילת שוא עלה והצלח כמו שאמ' 
נביאי השקר עד באחרונה שהשביעו המלך בשם המלך [ה'.1] שלא יאמר לו 
רק אמת: ודניאל אמר לנבוכד נצר ארי חלמא לשנאך (!) אע"פ שהחלום 
an My‏ וימי" רבים חשבתי עד ws‏ נלאתי לבא אל pon‏ העניין 
שאמר אברהם ונשתחווה ונשובה אליכם: וכן לדוד כל ws‏ בלבבך 
omy‏ ויעקב אמר אם יבא[?]: ויוסיף בנו נעלם ממנו באורך הזמן* וגם 
אלישע אמר וה' העלים ממני כאשר נגש גחזי אל האשה להדפה.: 
ויצחק. לא ידע להבחין wy pa‏ ליעקב: וגם משה רבינו עליו השלום 
נסתפק במעשה מקושש. ובבנות צלפחד: ואם JD‏ מה יתרעם על שאר 
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אומרים תולע': אחרי פרעוש אחד: ומדות כאלה שאדם גבזה בעיניו 
מביאות האדם לידי כבוד: כמו שידעת מהשר השלישי אשר התחנן 
לאליהו בדבריו העריבי' באומרו תיקר נא WES‏ ונפש עבדיך: כי לא 
קרוהו כאשר קרוהו לראשונים מפני שכל מי שמשפיל עצמו סוף בא 
לידי כבוד+ ואף על פי paw‏ ראייה לדבר זכר לדבר: לך רד ועליתי 
ומצאנו במוסר אריסטוטלום שכתב לאכסנדרו" כשתתנהג עם בני אדם 
תנהג נדיבי py‏ בנחת ובכבוד: והנבלי' בהכנעה: כי הנדיב בהכבדו 
תקנהו: ואין תקנה לנבלים כי os‏ בבזיון והכנעה. והנה כתוב ששאול 
נחבא אל הכלי' כו'י wind‏ בו המלוכה לפני העם: ובדרך ששב לבקש 
את האתונו' ואת דבר המלוכה לא הגיד לו+ ויפתח* וכן דודי וכל זה 
op pin‏ לכבד. | 

.1% שער הסיפור ט' יש לנו לכבד צורינו בכל מעשינו ובדיבורינו 
גם בשמיעת «TNT‏ כשנשמע זכרונו* כאשר ראינו בדבר אהוד שאמר 
תחילה למלך מואב דבר סתר לי אליך המלך ובאותו דבר לא קם ולא 
זע ממנו* ובדברו אליו פעם שנית דבר אלהי' לי POX‏ מיד ויקם מעל 
הכסא+ קל וחומר לכל ony‏ השם: וראיתי דרך pas‏ לכל המדבר 
באסיפת py‏ לעמוד על רגליו כדי להשמיע קולו+ הנה בדוד and‏ ויקם 
דוד [המלך] על רגליו ויאמר שמעוני אחי (ורעי) ועמי- וכן בשלמה ועמד 
המלך על העמוד: ובעזרא ויעמוד sty‏ הסופר על המגדל: ובאיוב 
קמתי בקהל ואשוע. 

אמר המחבר יש לכל חכם לב אשר NIT‏ באסיפת עם: ויש Sms‏ 
מהם מוציא דבה: שלא לגלותו: אף על פי שאמרו חכמינו ז"ל כל 
מילתא דמיתמרא באנפי תלתא לית ביה owe‏ לישנא בישא: אבל 
אותו המדבר טוב יש לנו לגלותו למען ימצא חן בעיני השומעים + וראייה 
לדבר הנה בעל החלומות: ועתה לכו ונהרגהו* לא פירסם הכתוב (ל)מי 
אמרו שלא לספר בגנותםי והזכיר ראובן שאמר לא נכנו נפש: ויהודא 
שאמר מה בצע כי לפרסם טובות שלומים: yD)‏ בעניין דוד שאמר 
לשאול הנה (האיש) אשר נתנך השם בידי ואמר להרגך ותחס (poy Cay)‏ 
ולא הזכיר מי שאמר כן+ וכן הנה לשואה WPI‏ נפשי: ואם-יזכיר את 
חבירו שדבר טוב pow Jy‏ שיספרו yoy‏ השומעים בטובתו* אבל 
ON‏ כוונתו להוציא כדי שיבזהו NON‏ כמו שאמרו חכמי' ז"ל אסור לאדם 
לספר בשבחו של חבירו שמתוך שבחו יבא לידי גנותו לכן אין לשבח 
חבירו במקום שאותו שבח בא לידי גנות: הנה אמר הכתוב דברי פי 
חכם חן ושפתות כסיל תבלענו+ וכתב [וכסף] נבחר לשון צדיק: אמרו 
חכמיגו ו"ל מתוך גנותן של בני יעקב למדנו שבחן שאמ' ולא יכלו דברו 
לשלום שלא היו אחד בפה ואחד בלבי כי זה מדת החונף שהוא 
משורשי הרשע. וכשיתקיימו השרשי' בלבבות יראו הסעיפים על הלשונותי 
ואמר החכם המתקשט במה שאין בו יגלוהו עדי הבחינה ודומה כמי 
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sind ma‏ ובמקום שלא היה רגיל לעבור עבירה ואף PS‏ תאוות 
יצרו מתגבר עליו+ ועל זה נאמר שובו לאשר העמיקו סרה בית ישראל. 
ג' מי שלא עשה תשובה עד שהוכיחוהו בתוכחה נמרצת ובתוך עדה 
אמוצה והפחידוהו באימת מות וכרת כמו שנאמר באנשי ננוה עוד 
ארבעים יום וננוה נהפכת. ד' מי שלא עשה תשובה עד שבא עליו 
קצת פורענות והשינו מעט מנקמת הצור כמו שנאמר שובו? אל vy‏ 
וישב אל הפליטה: ה' מי שאינו עושה תשובה עד יציאת נפשו ומתירא 
ואומר אוי לי כי חטאתי AS‏ לזה נתכפרה חטאו: ועליו נאמר ותקרב 
לשחת wes‏ יעתר אל אלוה(יו) וירצהו* וכן נהגו רבותינו ז"ל Paw‏ אומ' 
לאדם py‏ יציאת ‏ נפשו התודה* ואומר חטאתי עויתי פשעתיו תהא 
מיתתי כפר' על כל עונותיי+ ואחר שביארנו אלו המדריגות TY ANAS‏ 
מדריגה אחת על psy‏ רחמי יחוד הצור נועדי' בג' מדות: אחד שמקבל 
תפילת השבים: שנאמר וישוב אל ה' anon‏ ב' שעונה בעת MS‏ 
אפילו לשאינו שבים שנאמר ברוגז? רחם תזכור: ג' שמרחם מי שעונותיו 
נגד זכיותיוי ANT‏ מי שאין לו זכות ולא נכון ad‏ שנאמר חנון ה' 
וצדיקי אחר הדבר" האלה אבאר מה שחיבר רב סעדיה גאון Sy‏ 
בספר האמונו' על מה מאריך הקדוש ברוך הוא לרשעים בעולם הזה 
ואמר מפני ששה דברים: א' שיודע הקדוש ברוך הוא שהוא עתיד 
לשוב לכך האריך לו כמו שהאריך למנשה כ"ב שנים עד אשר שב 
בתשובה: ואף על פי שלא היה mown‏ שלימה: ב' מי שיודע הקדוש 
ברוך הוא שעתיד לצאת ממנו. בן צדיק ומאריך לו כמו שהאריך לאחז 
ויצא ממנו חזקיה: JD)‏ לאמון ויצא ממנו יאשיה: נמצא פקדון אצל 
הרשע כל הטוב שנתן לו הקדוש ברוך הוא עד שיתן לו בן חכם כמו 
שנאמר יכין (רשע) וילביש צדיק וגאמר ולחוטא נתן עניין לאסוף ולכנוס 
(ן)לתת לטוב לפני האלהים: ג' יש שמאריכין לו ומנעימי' לו פעם אחת 
כדי ליתן לו שכר על מעט צדקות שעשה: כמו שתרגום אונקלוס 
ומשלם לשנאיו אל פניו להאבידו(ן) משלם לשנאן טבין דאינון עבדין 
בחייהון לאובדיהון. | ד' מי שמאריך לו הקדוש ברוך הוא כדי להנקם 
על ידו מהכופרים בו כמו שהאריך לסנחרב להגלות עשרת השבטים: 
וכן לנבוכד נצר להחריב ירושליםי ואחר כך נפרע מהם:י וכן הוא אומר 
בעניין [אשור] בגוי חנף אשלחנו* ה' יש שמאריכין לו כדי להראות לו 
mops‏ הקדוש ברוך הוא בממונו או בבניו או באוהביו כמו שהציל 
פרעה מכל המכות להראות לו בעמו ובארצו ועל הים: ו' יש שמאריכין 
לו בתפילת איש צדיק כמו שנאמר ללוט הנה נשאתי את פניך+ וכן 
לולי פני יהושפט אני נושא: זה העניין בינותי בספר האמונות* ובספר 
חובת הלבבות מצאתי העילה שעל ידה היסורין באין לצדיקים בעולם 


- 


MS. 1‏ ושובו אלי וישב לה את הפליטהי. 2 MS.‏ ברוחם. 
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בני אדם עד אשר מצאתי בספר האמונות אשר חיבר רבינו סעדיה 
ז'ל כי הקדוש ברוך הוא NID‏ הנביאי' נלאים וחלשים כמונו* ומעשיהם 
דומי' כמעשינו+ לפי שנבין כשיעשה woo‏ שאינו מחמת כחם: בעשותם 
פלא ואנו יודעים בם ובנו שאנו נלאים לעשות כמותם מיד ראוי לנו 
שנאמין שהוא מעשה היוצר ולפיכך השוה הקדוש ברוך הוא בין כל 
בני אדם ובין הנביאים במיתתם ובחייהם כדי שלא יאמרו בני אדם 
בהן+ שאינם מתים כמונו אך חיים לעולם בחילופים ובחילוף טבעינוי 
כבר איפשר שיהיו כל האותות האלה מנהגםי ולפיכך אוכלין ושותין 
ומשמשין כמונו+ כדי שלא יפול בלבבינו ow‏ חשד במעשיהם: ובראם 
בדמות בני אדם בעושר ובעוניי ולא עשאם כל הנסתרות והנגלות כד 
גילותי(?): [פה חסר כנגד ד' [ד] קצת' מן שער הסיפור ומקצת שער 
המדרגות* ואתחיל תוך השער באמצעיתו]. 

.א ועוד אמר עונות PRY‏ מתכפרים אלא לאחר הנקמה ופי' בעולם 
הזה הן ארבעה: א' שבוע' שקר אשר בה לא ינקה ה' את אשר ישא את 
wy‏ לשוא: ב' השופך דם נקי דכת' ונקיתי דמם לא נקיתי: ובעניין מנשהי 
וגם דם נקי שפך [עד] אשר (וי)מלא ירושלים דם נקי ולא אבא לסלוח(): 
ג' הנואף אשת חבירו שנאמר כן הבא אל אשת רעהו לא ינקה כל 
הנונע ema‏ ד' המעיד עדות שקר שנאמר עד שקרים לא ינקהי אלו 
העונות העושה אותם os‏ יעשה תשובה יפרע מהם phys‏ הוה 
בפורענות שנאמר לא ינקה: אך מדין של גיהנם ניצול+ ויש son‏ 
שכפרתו תלויה PD ana‏ מכהו או מגדפהו כיון שמחל לו חבירו 
נתכפר לו כמו שכתוב בעניין אחי יוסף* TY‏ אומר מי שיש לו זכות 
שלש יש לו שכר בעולם הזה אף על פי שכפר בעיקר+ אחד כבוד אב 
ואם שנאמר בו למען יאריכון ימיך+ ב' המרחם על בריותיו של הקדוש 
ברוך הוא שהרי בשילוח הקן שהוא נראה כמדת רחמים נאמר למען 
ויטב לך והארכת ימי'י ג' הנושא והנותן באמונה שנאמר אבן שלמה 
וצדק יהיה לך למען יאריכון eps‏ ואלו יש להן נחת רוח בעולם הזה 
וקיבול שכר אפילו on‏ כופרים בעיקר: ועוד יש בהן מן המצות שכתוב 
בהן והיה בך חטא: והן איחור שילום נדר והנמנע מלהלוות את 
חבירו+ אבל ps‏ לומר שאין מתכפרות בלא יסורין כאותן שכתוב בהן 
לא ינקה, 

ועתה ראו ‘pon‏ תשובה על חמשה מדריגות ומדריגה יתירה על 
חברתה+ אחד מי שעשה תשובה בימי עלומיו בעודו באבו בכחו ובעזו 
שהוא שליט לעשות חטאו והתועבות מצויות לו כחפצו ובמקום שרגיל 
לחטוא זו היא המדריגה העליונה שבתשובה ועליו נאמר השליכו מעליכם 
כל פשעיכם ws‏ פשעתם בם wy)‏ לכם לב חדש ורוח חדשה. ושוב אלי 
[והשיבו וחיו.1]+ כלומר wy‏ לכם לב חדש: ולא שעשוי מעצמו מחמת זקנה 
[כי] אז אין בו כח לחטוא, ב' העושה תשובה בימי זקנותו שאין יכולת 
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בה כלומר לפי שהמשילו תאוותם על שכלם הפך לצדיקים. וכן אמר 
החכם לא yun‏ אל מה שאתה ams‏ עד שתסבול מה שתשנא: ולא 
תנצל ממה שתשנא עד שתמאס ותבזה מה שתאהב: WR‏ יתבונן 
לאחריתו יתחזק באמונתו ויסיר תאוות לבו וסוף הכבוד לבוא* wow‏ 
שרי' מילי ונבוני' הבינו לי חברתי לכם וה השער המדריגות* ועתה 
בדעתי עלה לקצר ארך I"‏ דברים אשר חבר רב סעדיה ז"ל באריכות 
מילין + ואלו הן הי"ג דברים a> pangs mem‏ האדם Mays)‏ 
אהבת' אותם הששליכו אחר גיוום הגנות והדופי הנמצא בם. א' 
במיאוס העולם ובזנוח היישוב+ ב' באכול ובשתות ובשמוח* ג' באהבת 
משכב sows‏ ד' בחשק הבריות ואהבתם: ה' באהוב ובכינוס ממון* 
4 באהבת רוב בנים* ז' באהבת aw"‏ העולם ובבניינים: ח' באהבת 
אורך הימים: ט' ברדוף אחר הגדולה: nwa‏ נקם מאויביו+ י"א 
באהוב חכמה וערמה* י"ב בעבודת הצור בלי רפיון+ י'ג באהוב המנוחה 
והמרגועה. הראשון במיאוס spd yr‏ אמר' אנשי' רבים כי יש main‏ על 
בני האדם להתאבל על העולם mn‏ שהוא עולם של תוהו וכליון+ לפי 
שמתהפך על האדם ואינו מתקיים בידו: כי בעוד האדם שקט youn‏ 
ושאנן ורענן ושמח תתהפך שמחתו לאבל: וכבודו לקלון ועושרו לדלות. 
וכן אמר איוב אשר יקוט כפלו ובית עכביש imma‏ ישען על ביתו 
ולא יעמוד יחזיק בו ולא יקום: וכל ימי האדם בכחש ובכוב בעשק 
ונלוז+ וע"כ אמר' שראוי למאוס בעולם וישב מבלי בנות בתים: ונטוע 
כרמים: ולישא אשה ולהוליד בנים אבל יתן מושבו בהר ובמדבר ויחיה 
מירק ועשבים עד יום aM‏ וכאשר התבוננתי בדבריהם מצאתי אף 
על פי שדרכם אמת שגו מדרך הנכוחה ועזבו דרך היושר: כי רצו לעזוב 
היישוב ולהבדל מן נשים שלא להוליד: שאם הדבר היה טוב למה לא 
צוהו הקדוש ברוך הוא ויעשוהו כל העולם אך ראה שאם כן יהיה oy‏ 
האדם נכרת והעולם שמם: וגם תשתבש דעת האדם להתהפך לדעת 
הבהמות וישתגע: ‏ יען כי יחסר למאכל הטוב וישלוט yoy‏ כח המרה 
השחורה ויתגרו בו חלאים וימות בנפש מרה: והדבר הממוסך למ(י)אוס 
העולם במקום שראוי למאסו pad‏ שראה לפניו מאכל טוב ונחמד 
והתורה הזהירה עליו יהא בעיניו כמזוהם ומגואל: וכן אשה יפה והיא 
אסורה לו יתרחק ממנה: yo)‏ בממון שאינו שלו יקפוץ לבלתי יגע בו 
לגוזלו owes‏ בכל עניין יראתו נגד עיניו דכתיב בכל דרכיך דעהוי והוא 
יישר אורחותיך. השני באכול ושתו ושמחי הנה מקצת אנשים אומר 
שראוי לאדם להתעסק לאכול ולשתות ולשמוח יען כי הם קיום הנפש 
והעמדת הגוף* ויען כי כשמתענה האדם יחלוש לבו ויתש כחו ויחשיך 
אור עיניו ויוכבד pow‏ אזנו* והמדינות הגדולות מושכות על הנהרות: 
ועוד במקום הראוי לזריעה ולנטיעה למאכל האדם ולהנאותיו וכת' וברך 
את לחמך ואת מימיך: ואכלתם לשובע: וכשהתבוגנתי בדבריהם מצאתים 
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om ean‏ על חמש מדריגותי א' תדע הצדיק לוקה בייסורין על עוונות 
הקלים כי אין אדם אשר לא sem‏ ונוטל דינו בעולם הזה כדי שיזכה 
מיד כשימות ליאור באור החיים* וכן נאמר הן PS‏ בארץ ישולם אף 
כי רשע וחוטא: וכן מצינו במשה ואהרן עליהם השלום שסרחו ולא 
זכו ליכנם לארץ ליפרע מהם בעולם הזה: שנאמר יען לא האמנת'" 
בי ב' לנסותו ולהוסיף שכרו לעולם הבא כמו שנאמר להטיבך באחריתך 
והנה הצדיק לוקה על לא עון כמו שהעוללים לוקים על לא פשעו על 
כן יהיה לו נעימות בלי pao‏ חלוף העצבונים שהם כסמני רפואות 
המרים להם להסתיר חולי ומכאוב: לכן אמר הכתוב וידעת ay‏ לבבך 
כי כאשר ייסר איש את בנו ה' אלהיך מיסרך+ ונאמר כי את? WS‏ יאהב 
ה' יוכיח: וכן מצינו במשה ואהרן וכו'י ג' יש צדיק לוקה על לא py‏ 
כדי שיבחנו העולם pty‏ מה שסובל בלב טוב מאהבת בוראוי ולהבין 
כי לא לחנם בחר בו wo‏ שמצינו באיוב. | ד' יש pss‏ לוקה בעון 
בני דורו שנאמר אכן* חולינו הוא נשא. ה' יש צדיק לוקה על אשר 
ראה רשעים חוטאים והיה לו למחות ולא מיחה כמו שנאמר בבגי עלי 
ולא כהה בםי וזה מועיל ללוקה שיפשפש במעשה ויעשה תשובה: 
ומצינו על דרך הפסוק שאם ישאל הלוקה מאת אלהיו למה* הלקהו 
שאין מנהג להקדוש ברוך הוא להשיבו על זה כי משה עליו השלום 
שאל למה הרעות לעבדיך ולא פירש לו+ וכן איוב הודיעני mad sa‏ 
תריבני: ויש באלה הדברים Spin‏ + כי מה paw‏ הקדוש ברוך הוא 
רוצה להשיב כדי שלא תקל צדקת הצדיק בעיני אחרים לומר לא 
האמין הצדיק באלוהיו* ולא קבל תוכחה MONT‏ אלא מפני שהודיעו 
הקדוש ברוך הוא שהוא עתיד לקבל עליהם שכר: ועוד שאיפשר5 
שלוקה על לא עון כמו שפי' במדריגה שנייה אם יאמר אדם רואה 
אני קצת צדיקים שלא יבא monn ond‏ אלא בעמל ויגיעה גדולהי 
ופושעים רבים מזונותיהם במנוחה בלא Sey‏ כבר שאלו נביאים say‏ 
על זה. | משה רבינו עליו השלום אמר הודיעני נא את דרכיך למה 
הצדיקי' לוקים בעולם הזה ורשעים ירשו ארץ. | MOY‏ אמר מדוע דרך 
רשעים צלחה: איוב אמר מדוע רשעים yn)‏ חבקוק אומר mon nod‏ 
בוגדים תחריש בבלע צדיק ממנו. והנביא NNT‏ גם בחנו ‘Mos‏ 
anda‏ ועליהם לא השיב הקדוש ברוך הוא* IS‏ יודעים אנו כי הצור 
תמים פעלו: ואשר oy‏ אל לבו בעילות שהזכרתי יבין מהם תשובה 
בדברים: wan‏ סעדיה ז"ל פי' שירמיה לא שאל למה הוא מאריך 
לרשעים אלא על איזו מן הפנים שפיר' למעלה שהקדוש ברוך הוא 
מאריך עליהם לרשעים: והשיב הקדוש ברוך הוא כדי להרבות עליהם 
פורענות כמו שמפורש בעניין עד מתי תאבל past‏ מרעת יושבי 
| .₪ מסרך. = 5 .218 כאשר, = 5 .218 אך חוליינו הוא נושא. = * .218 למאו. 
MS. 5‏ שאי איפשר. 
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לעת זקנה* ואמרתי [מה] יתרון לאדם בן מפחיד ומבאיש: וטוב שלא 
נולד: אך בן חכם ישמח אב ועטר' תפארת ליולדיו ולמשפחתו: ועליו 
נאמר הנה נחלת ה' בנים שכר פרי הבטן. השביעי אהבת יישוב העולםיג 
ראו כמה אנשים אשר כל לבם ומחשבותם להתעסק ביישוב העולם 
לבנות בתים ולנטוע כרמי' לבנות ערי' חרבותי הסתכלתי ואראה כי 
הכל bam‏ כי מי יודענו os‏ יורישנו לבנו+ כי שמא אדם שלא Soy‏ 
בו יורישנוי הדבר הממוסך להתעסק בבניין לפי צורך דירתו ולטעת 
ולורע כפי ond‏ ביתו. . השמיני אהבת אורך ימיםי רבי' אומ' מה טוב 
DIN?‏ להתעסק באריכות ימים כי מה יתרון לאיש? אחרי מותו* וסבת דבריהם 
לדעת שיאכל וישתה תמיד וימלא משאלו' ad‏ ויתרחק “nas‏ וממקום 
סכנה* אך רבים ראינו אשר באילו התעסקו ולא האריכו ימיםי בוא 
וראה מהמלכים שמבלי' ימיהם בתענוגים וימים לא האריכוי אף גם 
זאת שמאריכים ירבו אנחותם תוגתם אשמתם וחטאתם: הדבר הממוסך 
לאהוב העולם לעשות טוב wna‏ ולעלות 25s‏ מעלת חיי העולם הבא. 
התשיעי אהבת השררה:* מה רבו אוהבי השררה והתנשאום “Doo‏ 
JS‏ סכלו כי אמרו "pan‏ ז"ל אהוב המלאכה ושנא את הרבנות: ואמר' 
אוי לשררה שקוברת את בעליה: הדבר הממוסך להשתרר ולמשול 
לשפוט צדק: לתמוך דלים: ולהציל עשוקים מיד עושקיהם לאסוף mw‏ 
ולהדיח סוררי' כדכת' yn‏ לצדק ימשול מלך. העשירי אהבת הנקמה 
והקנאהי מה נחמד -לאדם להיות קנוא ונוקם לאויביו כי הנקמות 
תשבית חימה וישבות חרוצי'+ וינוס יגוני": אך שגו מדרך השכל: כי 
הנקמה סופה להתחרט עליה* jor‏ אמ' הפילוסו' מחול ond‏ שהרע לך: 
ותן למי שמנע ממך: ואמר DS‏ תקום תדאג ואם תמחול תעלוץ: הדבר 
הממוסך שטוב להנקם מהמשחיתים דרכיה' לפני המקום בלי Dap‏ אמר(): 
דכתיב לבקרים אצמית כל רשעי ארץ. אחד עשר אהבת החכמה: 
אמרו רבותינו ז"ל Sop map‏ עפקיך ועסוק בחכמה כי בה Pan‏ כל 
מפעלות ותנעם לנפשך: כדכ' ודעת לנפשך ינעם: ואמר רפאות תהי(א) 
לשרך ושיקוי לעצמותיך+ אלה הדברים אמתיםי אך כי אמרו להתעסק 
בה תמיד והלא אמרו pon‏ ז"ל יפה תלמוד תורה oy‏ דרך ‘OR PIS‏ 
PS ON‏ קמח PS‏ תורה* ואי WES‏ לדרישת החכמה MODS NOD‏ 
ושתייה: ואם יתעסק אדם בדרישת חכמת התורה לבדה יבטל זרע 
האדם* ויהיה העולם שמם: הדבר הממוסך שימעט בעסק כי ON‏ לפי 
צורך העולם ויעסוק בתורה ויאכל וישתה במדה לחזק גופו ולתמוך לבבו 
פן תשחת דקות החכמ' כי ארבעים שנה האכיל הקדוש ברוך הוא מן 
לישראלי ואִילו היה להם [מזון [ay‏ ונמצאו בטלי' מחכמת התורה: אך תיקן 
להם(!) מעשרות ומתנות לפרנסתם פן יתבטלו. השנים wy‏ אהבת 





- 


MS. 1‏ אהבת ה' שוב העול', 2 MS.‏ יתרון שאחרי, 3 oy MS,‏ 





משובשי' לפי שהכירו טובותיו: ולא הכירו. רעותיו+ כי ברוב DONO‏ 
ומשתה ירבה הדם בגוף ויחלה: ואיבריו מתחלשים: mom‏ לכלב לא 
ישבע: ובגרונו נמאס לכל: ורגיל הכסאי וגופו כמשפך: ועל כזה נאמר 
כי כל שולחנות מלאו קיא צואה בלי מקום Paw‏ מקום במעיו להכיל: 
ובמרבות אוכל ומשתה יתייאש מתורת אלהינו: שנאמר כמרעיתם: 
וישבעו way‏ וירם לבם על yD‏ שכחוני: ונאמר וישמן? ישורון ויבעט: 
ועל משתה יין נאמר כל שוגה בו לא יחכםי ונאמר למי אוי ולמי אבוי 
וגו' עד למאחרי' על yn‏ והדבר הממוסך שיאכל וישתח מעט במדה 
כפי הצורך החיות נפשו*+ כדכתיב צדיק אוכל לשובע WES‏ שנאמר 
דבש מצאת אכול דייך, | השלישי באהבת ows‏ במשכבן: עלה בדעת 
רבים להתעסק בדבר זה: יען כי הנאתו נחמדת ומוסיף בשמחת הנפש 
ומסיר כובר הראש ומוח ומחכים וכשחקרנו דבריה' מצאנו משובשי' כי 
הוא מחשיך העינים ומחלחל מתני'י ומאבד התאווה «nom‏ לכך אמר 
שלמה עליו השלום אל תתן לנשי" pon‏ ועל ot‏ לב אדם נחצה 
שנאמר זנות יין ותירוש יקח «ad‏ וכל המתעסק ma‏ לא יכבה להב 
ws‏ וכל חכמתו נבערה ומעשיו נבזים ונגעליםי וחרפתו לא תמחהי 
והדבר הממוסך להתעסק בו במדה כדי לקיים זרע באשתו הראוייה לו 
פעם ANS‏ או שתים בשבוע. הרביעי בחשק הבריות* נמצא בלב כמה 
בני אדם כי החשק יתעלה על כל מפעלות האדם לפי שיקל וישמח 
הנפש ויטב הלב ויצהיל הפנים: וראיתי כי סכלים המה ww‏ הרבה 
IND‏ כי pwnd AND PS‏ כי אם בבת זוגו הנופלת לגורלו: אמר רבינו 
שלמה אבן גבירול בספר המדות הנפשות+ בשבעה דברים מסתופף 
האדם במדת האהבה: א' בעבודת NS‏ שנאמר ואהבת את ה' אלהיך 
וכו': ב' בנפשו שנאמר כי אהבת נפשו אהבו* ג' בקרוביו שנאמר 
וישראל אהב את יוסף: ד' בריעיו שנאמר [ביה]ונתן נפלאת אהבתך ליי 
ה' בארץ מולדתו שנאמר כי אם אל ארצי אלך5: ו' באשת נעוריו שנאמר 
איילת אהבים ויעלת «yn‏ ' בחכמה שנאמר איש IMS‏ חכמה ישמח 
אביו. | החמישי אסיפת הון+ אמר' רבים מה טוב בעולם הזה mw?‏ 
ולקבוץ הון שנאמר כי הכסף יענה את הכל ובו יתעלה האדם וימשול 
ויתכבד+ שנאמר רבים יחלו פני נדיב: ונאמר אוהבי עשיר רבי': חקרתי 
כי אין בשפתם NON‏ כי אוהב ADD‏ לא ישבע כסף: וכל ימיו מכאובים 
ולא ישקוט לבו פן יאבד העושר ההוא: ויש עושר שמור לבעליו לרעתוי 
הדבר הממוסך שיטרח במדה לפי Jus‏ ביתו וישמח* במה שחננו 
הבורא יתברך וברכת ה' היא תעשיר. הששי אהבת הבנים: רבי' אומר' 
מה טוב להרבות בנים כי oa‏ המה לנפש ותאוה הוא לעינים: 
ועליהם הרחמי' והחנינה ובהם מתקיים שם האדם וזכרו ומשען ליולדיו 
MS. 1 fe‏ ובמרעיתם ישבעו שבעו MS. 2 oy)‏ וישמן. MS. 3 pe‏ תלך. 
MS. +‏ וישלח. 
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לדעת שורש השכל ועיקר החכמה pyr‏ המליצות שלשה מדעים+ א' 
הראשון הוא מדע החוש הנמצא תחלה היא החכמה הידועה בחמש 
הרגשות: ראייה שמיעה ריח הלעטה ומישוש: ב' מדע השכל: nim‏ 
המדע שיכיר האדם בעצמו בלי אמצעת חושים וכלי הרגשות * כמו נתינ' 
יופי האמת+ וגיעול הכוב*+ במחשבת הלב וסרעף בינה בלי מראה 
ודמות* ג' מדע הכרחי שהאדם מוכרח על דעתו וידיעתו כדי. להכיר 
בוראו במחשבתו וסרעפו כדי להכין לבו באמונתו מפני שהאדם מאמין 
בדבר זה כבר הוא צריך לבטל השכל ולענות החכמ'י ותורף הדבר כן 
הוא שאנחנו יודעים שיש לאדם נפש אף על פי שאין אנו רואים אותו 
נפש אבל אנו מבחינים במעשה ובפעולו' החיים wD‏ שאנו רואים עשן 
עולה ונע ונד* וכל זה מאש הבוערת המתעשנת: כשנשמע קול צווחה 
נדע שהוא קול הצועק: כל אילו מכריחי" הדעת להודות* וכמו כן 
באמונת היוצר יתברך יש לנו להבין מאמיתת מעשיו ונפלאות + אמרו 
חכמינו ז"ל המחקר מתוך שיקול הדעת וראיית החכמה אנו מוכרחים 
להודות בו יש לאדם צורה שהיא נוצרת ושומרת הגוף + וראויה אחר 
מיתת הגוף להפרד ולהתחזק בעצמה כראשיתה: ואין אנו מוצאים צורה 
שתהא ראויה למעוז nD‏ כי ON‏ באדםי ואמרו כשמת האדם יש 
לה בריאות חולי וחיים ומות* מחלתה היא האיולתי בריאותה היא 
החכמה* חיותה היא יראת הבורא ומעשי' טוב"* מיתתה היא קילקולה 
במעשי' רעיםי מכאן כשהנשמה בריאה וחיה יקרא האדם המתכסה בה 
חכם וחסיד* ואם בריא(ות)ה ומתה יקרא חכם ורשע: ואם חולו mm‏ 
אויל וחסידי ואם חולה ומתה אויל ורשע. אמר אריסטוטלוס כאשר 
נעימות הצורה אור הגוף כן נעימות [המדות] אור הנפשי אמר המחבר הנפש 
אור דק נברא מכסא הכבוד ואין ערך לו באוצרות DIST‏ והיא אצורה 
בפחות שבכלים mw‏ כלי חרס הוא גוף האדם הנברא מטיט ורפש: ולא 
יתחבר זה עם זה לולא רוח החיים השוכן בין הגידים הוא סרסור בין 
AN‏ לנפש: כי הגוף הוא אשר לא תפרה ותרבה ולא תוסיף* אבל רוח 
החיים דומה לגוף ששניהם ow‏ ופרים ורבים: והנפש היא חונה על 
רוח החיים: אפילו כשישן הגוף וינוח רוח החיים והיא שוקעת sind‏ 
הגוף לבשל המאכלי ואז הנפש חומדת להרהור העניינ"+. וכן באין 
החלומות * וכמו שתחול' רוח החיים וימעט כחהי אז הנפש תשוב למקום 
הנבראת: ועל דרך זה אשישות בכדי יין שרוצה בחוץ: לומר כי הנפש 
בחוץי וראייה ברורה על זה מצאתי בדברי אליהו ז"ל שנאמר תשיב נפש 
הילד הזה אל קרבו() וכתיב ותשב נפש (ox Ion‏ קרבו אמר המחבר 
ידוע בלב המשכילי' כי נשמת רוח חיים של אדם מכף רגלו ועד קדקדו 
ועד צפרניו+ תדע כי אם יגע ONT‏ בגופו בלא ראות עיניו PIP‏ או 
מחט או שום דבר +y‏ ואפילו באצבע רגליו ירגיש ויזדעזע כל גופו עד 


קדקדו לפי שכולו מלא רוח חיים+ ואחרי מותו. לא ירגיש ולא יבין 
K‏ 
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עבודת צורינו+ אמר' רבים כי אין טוב לאדם כי אם [לבטוח] בצור ב"ה 
לעבוד אותו ימים ולילותי man‏ כל עסקיו להתעסק בעבודת בוראוי והקדוש 
ברוך sin‏ ישלם לו כל חפצו ולא יחסר כל «aw‏ כל אלה הדברים 
נעימים+ אך לא Soy‏ לעמוד +o.‏ שאם לא יתעסק האדם בפרנסת נופו 
לא יוכל להתקיים: ואם לא יתקיים תבטל העבוד' וימות בלא זרעי והעבודה 
נתנה לו ולזרעו: כדכתיב למען תירא את ה' pods‏ לשמור כל חקיו 
ומשפטיו(!) אתה ובנך ובן בנך+ ותפרד [ואם יפרד .1] מבני PN) OTN‏ לו 
משא ומתן ולא שוקל ומודד+ PS‏ יקיים מאזני צדק: ולא IN‏ איש את 
אחיו: בצדק תשפוט. ואיך יתקיים טומא' וטהרה מעשרות ונדרים: ואין 
לסמוך על מעשה נסים לומר הצור יתברך ימציאני מזונותי הדבר הממוסך 
שיתעסק האדם בעבודת צורו ובפרנסת ביתו JN sw.‏ עיקר כל 
עסקיו יהיו בתורה ובעבוד' ואז טוב לו ma‏ ולבא. השלשה עשר 
באהבת המנוחה: אמר' אנשים רבים כי המנוחה טובה מכל דבר כי 
היא תצמיח בריאת הנפש ומנעים המאכל ומחזיק האיברי'י וכל עמל 
האדם למצוא מנוחה באחריתו כדכת' ומצאו מרגוע לנפשכם'י השקפתי 
לדעת אילו האנשי' ומצאתים סכלים כי לא ידעו מה היא המנוחה* כי 
PS‏ מנוחה נחמדת עד לאחר יגיעה+ כי מנוחה מבלי Spy‏ אינה מנוחה 
אלא עצילה והמתעצל לא יגיע אל תאות לבו ולמרגוע נפשו: ועל זה 
נאמר תאוות עצל תמיתנו כי העצל לא ישבע טוב ומתרפה מן העבודה 
ותלמוד תורה ותפילה: ועוד כי במנוחה תכבד גויה והבטן מתנפח ויבא 
לידי חולי תחתוניות+ וכאב גיד הנשה והפודאנארא שהיא חולי הרגלים 
וחולי הפה [הפיל .1]+ ואפילו מי שיש לו כל צרכו אין לו להיות יושב ובטל 
שהבטל בא לידי שיעמום ותחלואים: וכחו מתמעט אפילו מלך וטפסר: 
והדבר הממוסך טוב לטרוח לעמל ולתקן מלאכתו ועסקיו: ואחר כך 
תמתיק ותנעם המנוחה שנאמר הכן בחוץ מלאכתיך וגו'י ואין מנוחה 
בלי עמל נכספת: רק מנוחה הבא שהיא מאין הפוגות. 

.1 שער הנפשי אמר המחבר תולדות בריאתינו AS‏ על פי שרבו 
סעיפיה והנולדות ym‏ הם שלש א' מולד כח הצומח ממנו ‘DINT‏ 
אשר בו גדל ורבה כצמח השדה: וממנו מתאוה Sond‏ ומשקה 
ותשמיש: ב' מולד כח החיות* שמתגלגל בו ומחייה את מקומו mod‏ 
שבלב: ומנענע אותו לרצון ונצחון וגדולה ורעה וגבורה ועזר ונקמה: 
וכל בעלי חיים משתתפים oy‏ האדם בשני כוחות הללו: ג' כח stip‏ 
הלשון+ ובו ws‏ יודעים ומבינים pa‏ טוב yd‏ ושקר ואמת + ובו אנו 
בוחנים ענייני העולם ובזה אנו משונים משאר בעלי חיים ויתכן לנו 
הסרת ערלת לבבינו בזמן שנתרחק ממולד כח הצומח ממנו כמתאוה 
סמוך(?) כמו למעט מאכל ומשתה ותשמיש: ואמר המחבר חייבי' אנו 


MS. 1‏ לנפשם. 


— 147 — 


אשר צפנת ליראיך+ וגם הרשעים הלא [הוא] כמוס עמדי חתום באוצרותי: 
והקדוש ברוך הוא בוחן וצורף מפעולות בני אדם כי חוא DAY‏ ויודע 
מחשבותם* שנאמר וצרפתים כצירוף ADIT‏ ובחנתים כבחון הזהב((): כי 
הנפשות הזכות דומות לוהב מזוקק* כדכתיב כי ידע דרך Mey‏ בחנני 
כזהב אצא+ והנפשות החייבות דומות לסיג ולבדיל. שנאמר ADD‏ נמאס 
קראו להםי ואמר החכם הנפשות החשובות משוחרות בפשעים כל זמן 
שהם בגוף האדם איפשר ond‏ להתברר ולהאיר על ידי תשובה: אבל 
ביום יציאת הנפש אי איפשר לה עוד להתנקות+ שכבר אבדה תקותהי 
אמר הגאון+ ON‏ ישאל השואל ויאמר למה PS‏ אנו רואים הנפש בעת 
צאתו מן הגוף* נשיבהו ונאמר כי מפני זהרותה אינה נראית שהיא 
דומה לאויר בזהרות: וכן PS‏ נראין הרקיעים העליונים מפני נקיותם 
וזהרותםי וכשאני ממשיל ראייה לרקיעים אעשה להם [משל]: כי הדבר הזה 
שאנו רואים אור החמה התלויה ברקיעים העליונים דומה לנותן (ל)עשרה 
פנסים מזכוכית זה לתוך זה* ובפנם הפנימי נר דולק שקרני אור הנר 
בוקעים והולכים עד pin‏ כל הפנסים כולםי ואם ישאל השואל כצאת 
הנפש מן הגוף מה בסופה (והולכי" עד pin‏ כל הפנסים) ואנה “pn‏ 
נשיבהו שהיא שמורה אצל הבורא ית' עד Ay‏ בא זמן שילום שכר: וכן 
נאמר נצר נפשך NIT‏ ידעי הן בגובהו של רקיע: שנאמר והמשכילים 
יזהירו כזוהר הרקיע: ואמרו רבותינו ז"ל נשמתן של צדיקים תחת כסא 
הכבוד* והנפשות הפושעות יורדים בשפל המדריגה התחתונה: ושל 
רשעים משוטטות בעולם ומטולטלו' בלי שקט עד ny‏ כלות הגוף ויתליע 
הגולםי ויתפרדו נתחיו* והנשמה מתמרמרת ומתאנחת במספד כאדם 
הרואה ארמונו נהרס ונחרב ועלו בו קמשונים וחרולי'י Spr‏ זה אמרו 
רבותינו ז"ל קשה רימה nod‏ כמחט לבשר החי: והעיד עליהם זה הפסוק 
שנאמר אך בשרו עליו יכאב ונפשו poy‏ תאבל: כל זה אמר הגאון שידע 
חיבוט הקבר, ועוד אמר הגאון כי ליום הדין יחבר הקדוש ברוך הוא 
הגוף והנפש יחד: וישיב להם גמולםי כדכת' והרוח תשוב אל “aban‏ 
אשר נתנה* ואמר סוף דבר הכל נשמע וגו'י כי את כל מעשה האלהים 
יביא במשפט וגו': ללמד שהנפש והנוף יחד נידונ"* ויביא הנפש מן 
השמים והגוף מן הארץ וידונם Sm‏ שנאמר יקרא אל השמי' מעל זה 
הנפש: ואל הארץ מתחת זה הגוף+ אמר הנאון+ מה שאמר NOV INIT‏ 
מישיני עפר יקיצו+ רבים אילו הצדיקים הנסגלי' והנבחרים: ולא רבי' 
ממש* וכן רבי' מעמי PANT‏ מתיהדי'+ AN‏ על פי שמעטי' היו OS‏ היקריי 
מעמי הארץ+ ומה שאמר בסוף הפסוק אלה לחיי עולם וגו'+ אינו אומר 
שיחיו כולם לעת הגאולה של ימות המשיח: צדיקי' ורשעים: אלה p>‏ 
עדן ואלה לגיהנם: אלא כך הוא אומר PST‏ העומדי' יחיו חיי עולם: 
והרשעים אשר לא יקיצו יהיו לדראון עולםי ועוד אומר אם ישאל השואל 


WS")‏ אם אר" יאכל אדם ואחר כך יטבע הארי בים moos‏ דגים 
K?‏ 
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מאומה: וידוע לנו כי חושי' הגושמיים חמש כאשר פירשנו למעלה בראש 
זה השער: וכל win‏ וחוש יש לו כח מראשו [מוחשו.1] ועד גבולו* ולא 
ישיג זולתו רק win‏ המגין [המוכן .1] לו+ ולא ישיג win‏ הראות BIND‏ 
השמע: ולא שמע בחוש ראות+ ולא win‏ טעם בחוש מישוש: וכן להפך. 
וכאשר יש [לגוף] חמש חושי' מכח הנפש כן יש לנפש חמש חושים מכח 
השכל הנקראים חושי' הנפשיים והמה הזכרון+ והמחשבה: והרעיון* 
והזמם% וההכרה: שכלם מגיע עד עניין אחד להשיג מוחשו ולא sind‏ 
ואתה בן אדם הכיר בוראך בחושים הגשמיים והנפשיים: ואל תסמוך 
לזולתך להכירו מעניין הקבלה yp mad‏ תדמה לעיור הנשען על ידי 
פיקח* כי ביד הפקח להכשילו כרצונו* ואם יכשל יכשל אחריו: רק DS‏ 
PS‏ הפומא רואה מעיניו PAS‏ שיראה מחמת WS‏ ומהבנת לבו. אמר 
רב ot myo‏ נודע בשערים כי אין לנפש כח «mad‏ ובהתחברה py‏ 
הגוף תמצא בה שלש יכולות יכולת התאוה Ayam‏ והרוגז+ ואלו נקרא 
propa‏ ג' שמות נפש חיה [רוח.1] נשמהי קרא תאוה בשם נפש להודיע שיש 
לאדם שחוק ועצב [?ועיגוב]: וראיה לדבר כי תאווה נפשך: ונפשו SOND‏ 
תאוה כי זה מכח הצומח בכבד. וכל חי משתתף בכלי הזה: וממנו תאות 
המאכל ודברי המשנל. וקרא יכולת הרוגז רוח להודיע כי יש לאדם 
רונזי וכן and‏ אל תבהל ברוחך לכעוספי כל רוחו יוציא כסיל* וזה 
הרוח בלב: וכן חיי האדם: ובצאת זה הרוח שדומה לאחד מן “MT‏ 
אז ימות האדםי וזאת הרוח המתגברת והיא הכעפנית. וקרא הבינה 
בשם הנשמה: שנאמר ונשמת שדי תבינםי ונשמת מי יצאה ממך. 
והיא הנשמה שכחה במוח: Dy‏ היא מבקשת חכמה ללמוד מעשה 
השם ולכן האדם זקוף בקומה מכל הנבראים ממבט הנשמה אל השמים: 
ומלת wes‏ מגזירת ויצאתם ופשתם בעגלי spain‏ לשון ריבוי ועודף: 
והודיע הכתוב כי הנפש וכה וישרה תמיד כברקי" שנאמר והמשכילים 
יזהירו כזוהר הרקיעי אך הנפשות הרעות המהלך [?המה הולכות .1] חושך 
ואפילה. אמר הגאון אחרי אשר מצאנו שלש יכולת לנפש: עוד הוסיף 
הכתוב על השלש שני שמות eins‏ יחידה חיה: יחידה שאין לה דמיון 
בכל הנבראים לא בעליונים ולא בתחתונים: חיה שאינה מיתה לעולם. 
וידוע שהגידים והאיברים משתרגין מן הלבי ומהן ההרגשות והנידנודי אף 
על פי שיש איברים משתרגים מן המוח: ואין תולדותם מן הלב* אבל 
הם מיתרי. הגוף* לכך מחבר הכתוב הלב לנפש: שנאמר בכל לבבך 
ובכל נפשך: כבר הזכרנו כי הזכיות מאירות הנפש: והחובות מחשיכות 
אותו* וכן אמר הכתוב אור זרוע לצדיק אור צדיקי' ישמח: ונאמר וחיותו 
באור תהיה [תראה .1] באור החיים* והחובות מחשיכות כדכתיב עד נצח 
לא יראה אור: והזכיות כתובות על ספר לפני הקדוש ברוך הוא שנאמר 
ויקשב ה'(!) ויכתב בספר זכרון* וכן העונות+ שנאמר הנה כתובה לפני 
לא אחשה: וכתיב נכתם עוניך לפני: וגם גמול הצדיקים מה רב טובך 
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הגמול והפרעון על הנפש בלבד: ויש אומרי' על העצמות 353 האומר 
על הנפש סמכו על מה שנאמר נפש כי תחטאי הנפש החוטאת היא 
תמות* והאומר על העצמות שנאמר ושפו: עצמותיו: וכיוצא בזה הרבה: 
ולא הבינו דרך הפסוק שפעמים הזכיר הנפש לבדה: ופעמים הגוף לבד: 
ופעמים מחבר פועל הנפש והגוף לדבר אחד+ נפש כי תגעי והנפש 
אשר? Sogn‏ וזה על הגוף oss‏ 

.1 שער התקוה: חברתי זה השער התקוה: יען כי מתקוה נואשו 
העולם ההולכים בחשך: האומר' כי הנחמות כבר may‏ והיו בבית 
שיני+ ורבי' אומר' כי הנחמות על תנאי נאמרו על דרך os mm‏ שמוע 
תשמעו: mm‏ עקב תשמעון: וכיוצא בהם: והחכם עיניו בראשו לראות 
כי בנחמות Nin PS‏ אך המה בשורות ונחמות על העתיד לבא: ועוד 
בתוך הנחמות כתב כי מי נח mst‏ לי+ להודיע כי הקדוש ברוך הוא 
[הבטיח] לבאי עולם שאפילו המה חוטאים לא ידיגם עוד בימי המבול כך 
אם יחטאו ישראל לא תמוש מהם הגמול לעתיד לבא: ועוד נאמר בירמיה 
OS‏ ימדו (ה)שמים מלמעלה ויחקרו “Tow‏ ארץ (מ)למטה גם אני אמאס 
בכל זרע ישראל על [כל] אשר wy‏ הרי נחמות הנאולה לישראל שאפילו 
הם חוטאים לא יתאיישו מן הגאולה:+ ועוד הודיץ לנו הקדוש ברוך 
sin‏ שכולם יהיו צדיקים והוא yoy‏ האותיות אשר תבאנה* ואילו YO‏ 
ראיות שהביא רבי' סעדיה ז"לי ה' yo‏ הכתובי וה' מן הקבלה: וה' ממראה 
העין+ מן הכתוב: א' שהרי כתוב בנחמות כי יתקבצו ישראל לירושלים 
מד' רוחות העולם ולא ישאר אחד* שנאמר וכנסתים אל אדמתם ולא 
אותיר (InN) TY‏ מהם «ow‏ ובבית שני לא נתקבצו רק ככתוב כל 
הקהל כאחד+ ארבע ריבוא אלפי' שלש מאות ww)‏ ב' שיתקבצו מאיי 
הים שנאמר מעילם ומאשור ומחמת ומאיי היםי ובנלות ראשון לא גלו 
לאיי on eo‏ לא עלו רק מבבל* ג' ובנו בני נכר חומותיך+ ‏ ובבית 
שני היו האומות כותבין שטנה על ירושלים לבטל הבניין+ ולא נבנה 
רק על ידי ישראל ובדוחק שנאמר באחת ידו מחזיק בשלח()* ד' כת' 
ופתחו שעריך ten‏ ובבית שני AnD‏ שלא היו שערי ירושלים SANDS‏ 
עד חום השמש: ה' כתב כי* הגוי והממלכה אשר לא יעבדוך יאבדו* 
ובבית שיני היו משועבדי' למדי ופרס ויון ואדום הוא רומי* וה' מן 
הקבלה:* א' שעתידים ישראל שבע שנים ידליקו pws syn‏ ושלח של 
מלחמות גוג ומנוג+ דכתי" כי בנשק ‏ יבערו אשי ב' להתייבש שיחור 
נהר מצרים ונהר פרת יחרב ויבש בשבע מקומות להיות דרך לעבור 
גאולי': שנאמר והחריב(!) ה' את לשון ים מצרים והיתה מסילה לשאר yoy‏ 
ג' שעתיד..הר הזתים להתבקע וביניה' יעבר(ון) נחל קדמון כמו שמפורש 
ביחזקאל )!(+ ד' שיבנה הבית ביופיו ובצורתו כאמור ביחזקאל. ה' ויצאה 


1 נ"ל ושופו MS. Margin adds:‏ וסופו. 2 ונפש כי, 3 MS,‏ והיה, 
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ונוצדו הדגים ואכלם האדםי ונשרף האד' ההוא ונעשה אפר מהיכן 
יחיה היוצר את האדם הנאכל מן הארי" ולפי שאילו הדברי' (האילו) 
שואלי' מעותי הלבבות הקדמתי תשובה זו+ ואומר אני ראוי עלינו 
לדעת pry‏ בעולם גולם מאבד: גולם: ולא גושם מאבד גושם: ואין 
כח הממש מעביר ממש: ולא עוד אלא שהאש שהיא שורפת את כל 
“odin‏ נראין בו אין כח להאביד את הגולם הנשרף: וגם לא לעשותו 
נעדר jp‏ העולם אבל היא מפרדת pa‏ נתחי הגולם לבד: ובזמן שהוא 
מפרדת pa‏ איברי הגולם בזמן ההוא יתפרסם [יתערבב .1] כל pon‏ וחלק 
במינו הדומה לו עד שימזג החום והלח והקור שבגולם בשלשה עיקרי 
העולם וישאר חלק היבש לעפר ואפר מונחי לפיכך אין האש יכולה למחות 
woo ow‏ שבעולם: on‏ אין בו כח לעשות ys Ins‏ פי' אין באש 
כח לכלות שלא ישאר העפר לכל הפחות שהוא אחד מן הד' יסודות 
שבו נברא העולם Nim‏ אש ומים ורוח ועפר+ שמתי אני את לבי על 
מה שאמר דוד poy‏ השלום מלך ישראל שהזכיר מיתה של חכמי' ואבדה 
by‏ הכסיל שנאמר כי יראה חכמים ימותו* יחד כסיל ובער יאבדו* לפי 
שילכו לאבדן+ והזכיר דוד עליו השלום לקיחה על rosy‏ שאמר כי יקחני 
סלה: ואחר כבוד תקחני: זהו התחברות נשמתו עם העליונים שהנשמה 
לא תמות: וכן נאמר ויתהלך חנוך את האלהים ואיננו כי לקח IMS‏ 
האלהים: כלומר שהרגיל נפשו ללכת oy‏ מלאכים עד שלקחו השםי 
וכן אמר דוד אך אלהים יפדה נפשי מיד שאול זה גיהנם* כי יקחני 
סלה עם האלהים, ‏ אמר הפילוסוף+ os‏ הדברי' יגיעים בעניין הנפש קל 
וחומר בעניין הקדוש ברוך הוא ית' שמו ל"ו: והנה מצאנו ANOS‏ הנפש 
מבלי שנשיג ממנה לא צורה+ ולא דמות+ ולא מראהי ולא ריח* אף 
על פי שפעולת הנפש ניכרת בנוי וכן גם השכל שפעוליו וסימניו 
ניכרי" בנו לא נשיג ממנו דמות ולא צורה נמשילהו ברעיונינו. אמר 
הגאון> מצאנו ח' דברים oop‏ במקרא וקצת מן המכחישין שמן 
ons‏ ראייה על ביטול התחייה: וכתבנו להסיר הספק מלב הישרי"י 
ואלו הן+ ויזכור כי בשר המה רוח הולך ולא ישוב* ב' אנוש כחציר? 
ימיו+ ג' כי רוח עברה בו ואיננו+ ד' כלה py‏ וילך כן יורד שאול (ו)לא 
יעלה+ ה' ולא ישוב ny‏ לביתו ולא יכירנו Ty‏ מקומוי ' אם ימות גבר 
היחיה?: ז' כל ימי צבאי אייחל* ח' ואיש* שכב ולא יקום עד בלתי שמים 
[לא] יקיצו ולא יעורו משנתם: אך כל זה אינו ראיה והלא נמצא בכתוב 
אני אמית ואחיה: יחיו מיתיך נבלתי יקומון: אך כל אילו הפסוקים נאמר' 
על חלישות ots‏ ותשישות כחו ומזער יכולתו+ שאינו יכול להעמיד עצמו 
מקברו (ו)לאחר מותו. TY?‏ אמר הגאון כי הנפש והגוף שניהם שוים 
בדין ובשכר וברגע INN‏ נבראו והרבה שגו בעניין AYP em‏ אומר כי 
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שאפילו מתי ישראל שמתו בגולה כולם יחיו ויוליכם לארץ ישראל שנאמר 
הנני פותח את קברותיכם והעליתי אתכם מקברותיכם והבאתי עמי אל אדמת 
ישראל(!)* ועוד נאמר ביחזקאל [יואל.1] והיה אחרי כן אשפוך [AN]‏ רוחי 
על כל wa‏ עד ונקתי דמם לא נקתי+ ואף על פי שלממונם [? שלעוונם .1] 
יש חשבון+ שהרי באחרית הימים נכון יהיה הר האלהי' וגו'+ ואומר אוספה 
הצולעה והנדחה: וגו'י ואומר כימי צאתך מארץ MSD‏ אראנו נפלאותי ומי 
יצאו הלא ישראל: ואז יראו גוים יבושו מגבורתם ישימו יד לפה: ואומר 
כי יתנם לשם ולתהלה וגו'* ועוד אומר זכריה גילי. מאד בת ציון הריעי 
בת ירושלים כי מלכך יבא לך צדיק ונושע הוא מושל מים עד ים(!) ולמעלה 
נאמר והכרתי קשת מאפרים(!): ונכרת' קשת מלחמה* זו היא תשובה 
לאומר על ישו כי עדיין מלחמה: ועוד כי לא מלך ולא מושל מים 
עד יםי ומנהר (ו)עד PIS “DDN‏ + ועוד AND‏ במלאכי הנה היום בוער 
כתנור וגו': ואומר וזרחה לכם יראי שמי וגו'+ ועדיין הרשעי' מושלים 
DDN)‏ אפר תחת רגלי הצדיקי': ואומר זכרו תורת משה עבדי* ולא אמר 
זכרו תורת ישו+ ואומר הנה אנכי [שולח] את אליהו הנביא ולא נאמר 
ישו אלוה ולא [אלא .1] נביא. 

.1 שער התחיה: לא נעלם מאנשי השכל כי בשביל האדם נברא 
העולם למען ישמרו תורת הבורא יתברך לקבל שכר ולזכות לחיי העולם 
הבאי והנה תחיית “nen‏ אינה פליאה any‏ מתחילת ברייתו שנעשו 
מאין זקן ונערי הנה האדם נוצר מטיפה שאינה ראויה והוה האדם 
שלא נהיה+ ומאותו שכבר smn‏ למה נפלא בעינך התחייה+ ועוד הלא 
החיו אליהו ואלישע בן השונמית ובן הצרפית* ועוד נאמר בספר יחזקאל 
על מה שהיו אומרי' יבשה עצמותינו אבדה תקותינוי הנבא ואמרת 
אליהם(!) הנני פותח את קברותיכם והעליתי אתכם מקברותיכם omy‏ 
וישעי" על כיוצא בזה אמר יחיו מיתך נבלתי (my)‏ יקומון+ כי טל אורות 
טליך כלומר אשר באותו טל ירטב הנפש שבעצמות כמו שמרטב היוצר 
האדמה במים לעשות טיט לבנות ממנו o>‏ ועוד אמר הש"י שיחיו 
מתים ויקיצו ויהיו מכירות איש את נפשו ואת עצמו וידע כל אחד מהם 
כי NIT‏ איש פלוני ויכירו את בוראם: כדכת' וידעת' כי אני ה' בפתחי 
את קברותיכם: וישעיה אומר יחיו מיתיך כנגד PANS]‏ את קברותיכ'י הקיצו 
ורננו שוכני עפר כנגד וידעתם כי אני ה'י וגם משירת משה רביגו poy‏ 
השלום מצאנו סדר תחיית המתים שהרי בשירת האזינו הודיע משה 
לישראל והזכיר טובתו שהטיב לעמו+ הלא הוא ap Pas‏ עד ודם 
ענב תשתה חמר: ואחרי JD‏ פירסם עונותם* שנ' וישמן ישורון ויבעט: 
מכעס בניו ובנותיו: ואחר כן דבר על הנחמות הבאות עליהם לעתיד: 
שנאמר אראה מה אחריתם: פייסם בתוכח' בזמן שגבר שיעבודם ועינויים: 


MS. +‏ זקנךי 
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מים חיים מירושלים ועליה' py‏ כל פרי בסוף יחזקאל(!): ה' ממראה העין* 
א' כתי' והיה ה' למלך על כל הארץ ביום ההוא יהיה ה' SSNS WW) INS‏ 
ועדיין גוים עובדי' וקוראי" בשם אליליהם: ב' נשבע ה' בימינו ובזרוע 
Wy‏ אם אתן את דגנך עוד מאכל לאויביך pyr own‏ לא שקטנו 
וממלאי" כריסם ממעדינו+ ג' ולא ישא נוי אל גוי חרב ולא ילמדו sy‏ 
מלחמה* ועדיין זה איננו+ ד' דכתי" וגר זאב DY‏ כבש ונמר DY‏ גדי 
ירבץ ואריה כבקר יאכל yan‏ ועדיין טורפי' ואוכלי'+ והמשיב TY‏ נאמר 
על בעלי זרוע שיסתלקו: והרי עדיין רבו חומסי' לעניי PANT‏ ה' ושבתי 
את אדום [סדום.1]* ועדיין היא בחורבנה* TY)‏ אחרי מפלת אדום בישעיה 
כתב נחמו נחמו עמי לישראל בפרש' קרבו גוים+ ועוד אמרתי הנה בסוף 
ישעיה כת' (ו)לא ישמע עוד חמס בארצך שוד ושבר בגבולך: ועדיין 
מושלים בו אדום וישמעאלי'י ואומר כי לך יקרא חפצי בה: והרי גוים 
מתגרים עליה* ואומר וגלתי בירושלים וששתי בעמי ולא ישמע TY‏ בכי 
וצעקה([): ועדיין רבו צעקת' (ON)‏ מקול הרוגיה ומתיה: סף רעל לכל הגוים «(ty‏ 
ועניינה [?ועריה .1] רעים מכל עדיות [?עירים .1] בתחלואי' לכל ההולכים 
oy‏ כי רע אוירה* ומתחילה היה טוב ובריא: שעליה אמר דוד poy‏ 
השלום יפה נוף משוש כל הארץ: ועוד שלא ימות ow‏ עול ימים Jpn‏ אשר 
לא ימלאו ימיו וזה איננו+ ויאמר כי הנער בן מאה שנה ימות* ואומר 
כימי העץ ימי עמי+ ואומר לא יגעו לריק שלא יטרדו ואחר יאכל: ולא 
ימות [ילדו.1] לבהלה להיו' בניהם מתים בחייהם כמו שנאמר וימת חרן על 
פני תרח אביו שעד חרן לא מת בן בחיי אביוי לכן תמהו רבים והזכירו 
הב(ו)נות+ וכן ויכהן אלעזר(!) על פני אהרן* ואומר מידי חודש בחדשו 
וגו'. כל זה לעתידי ועוד נאמר בירמיה ולקחתי אתכם אחד מעיר ושנים 
ממשפח' והבאתי אתכם ציון ונתתי לכם רועים כלבי ורעו אתכם דיעה 
והשכל* ואומר בעת ההיא יקראו לירושלים כסא ה' ונקוו אליה כל הגויםי 
וזה לא היהי והמפרש זה על ישוי לא נקוו לישו ולא האמינו בו כל 
הגוים* ואומר ובקשו את ה'(!) ואת דוד מלכם (אשר אקום להם)י וזה 
משיח: וא"ת על ישו והכתוב לא יוסיפו לדאבה עוד+ ואומר ושבו מארץ 
אויביו ושובו לגבולם(!) וגבול ישראל יהיה* ואומר וכרתי את בית ישראל 
ואת בית יהודא ברית חדשה לא כברית אשר כרתי לאבותם בהוציאי 
אותם מארץ מצרים(1)+ ואבותינו הוציא הקדוש ברוך הוא ולא אבותיהםי 
ואומר כה אמר ה' נותן שמש לאור יומם חקות ירח וכוכבי' לאור לילהי 
אם ימושו החוקי' האלה מלפני גם זרע (ל)ישראל ישבתו מהיות עוד [גוי .1] 
לפני כל (yor‏ + ועוד אל תירא יעקב ואל תחת ישראל כי אעשה () 
בכל הגוים אשר הדחתו' שמה ואותך לא אעשה כלה() וגו'י ועוד נאמר 
ביחזקאל בן אדם הנבא על רועי ישראל ודרשתי [את] צאני+ ואומר לא יהיו 
חרפת רעב בגוים עוד(!): ולא ישאו [עוד] כלימת +O NIT‏ ואומר לא אשמיע 
אליך ny‏ כלימת הגוים וחרפת עמי' לא תשאי עודי ועוד נחמה גדולה 
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שאלה: כשיקיצו יאכלו וישתו ויקחו ws‏ נשיבהו ראייה לדבר מבן 
הצרפית ובן השונמית שחיו ואכלו ושתו ונשאו נשים. ואם ישאל השאל 
כשיקחו נשים היקח איש את אשתו או אשה אחרת ומי שהיו לו שתי 
נשים AMS‏ מהן יקח: זו התשובה נחזיר ספק: ולפי דעת הנראה כי 
אשת נעוריו יחזיר ויקח: אחר זה אבאר למה הגביר הקדוש ברוך הוא 
יצר הרע על יצר הטוב: להבחין po‏ צדיק לרשע* ולהתאוות ולבנות 
ולנטוע ולהרוס ולעקור ולצבור כסף ללחום מלחמה ולרדוף כעס: שאילו 
המשיל הקדוש ברוך הוא יצר טוב על יצר הרע לא היה האדם עסוק 
בפריה man‏ ובבניין העולם כי ימאם בכל עמל מפני זכרון המות: 
ונמצא העולם שמם ונהרס כולה: ויצטרך הקדוש ברוך הוא לבראת 
עולם חדש וכל זה בידו לעשות* אך לא חפץ הקדוש ברוך הוא פן 
יאמרו רבים [שתי] רשויות+ הם* אך הנולדים מדור לדור (מ)למדי' מאבותם 
נפלאות אלהינו* ומספרים תהלתו: לכן יבליג האדם שכלו הוא יצר 
הטוב על איולתו הוא יצר הרע: וביום טוב יהיה בטוב וביום רעה יראה 
וישכיל למעשה האלהי"' בלב? eat‏ ואל יאבדו שכרם באיולתם* כי 
הכל עשה האלהים יפה anys‏ 
תם ונשלם ספר המצרף 
תם תם תם. 


MS, 1‏ שרשויות. 2 MS.‏ בלט. 





שנאמר לולי כעס אויב אגורי. ואחר כך זמן inden‏ על wy‏ שנאמר כי ידין 
ה' את עמו. אז [?עד.1] יהי עליכם סתר'י ואחר כך בשרם בנחמו' הגאולה: 
שנאמר ראו עתה כי אני (ה') אני NIT‏ + ופי' זה הפסוק על ד' אופנים: 
כנגד ד' כיתות כופריםי כת ראשונה כופרי' בעיקר ואומר לא הוא* ולכך 
הוא אומר ראו עתה כי אני אני הואי כת שנייה אשר כחשו בייחודו 
ושתפו עמו אל «ams‏ לומר שהם שנים לכך אמר “TOS PR‏ עמדי+ כת 
שלישי' שאינם מאמינים בתחייה ובגאולה: לכך אמר אני אמית ואחיה: 
ובעבור שיש מהרהרים שהוא [ממית] דור ומחיה דור: לכן אומר מחצתי 
ואני ארפא: כשם paw‏ נופל לשון רפואה אלא על מכה PS Jo‏ תחיי' 
אלא המתי'י כת רביעית זה המשקרי' בעולם san‏ ואומר לית דין ולא 
דיין. לכך נאמר ואין מידי מציל: ואמ' חכמ' ע"ה הכופר' בתחיית המתי' 
אין לו חלק לעולם הבא כי כל מדותיו של הקדוש ברוך הוא מידה 
כנגד מידה: וראייה מהשליש נשען על ידו שכפר בנבוא' אלישע* ועוד 
שנינו שהמתים יעמדו בלבושיהן: והדעת שופטת כי ps‏ בלבושיהן 
יותר מבגופיהם. ועוד אמר הגאון כי העומדים בתחיית המתי' כולם 
צדיקים שהרי נאמר והעליתי אתכם (מארץ) מקברותיכם “ey‏ וצדיקים 
נקראו עמי: שנאמר לאמר לציון עמי אתה: אבל החוטאים אינם נקראים 
ny‏ דכת" כי אתם לא py‏ אך לבעלי תשובה נאמר ואמרתי ללא 
עמי עמי אתה. 

שאלה: המתים אשר יחיו לעתיד [ime]‏ עוד אם לאו* נשיב כך 
שנינו [שנו .1] חכמ' ז"ל מה one)‏ .1] שעתיד הקדוש ברוך הוא להחיות 
שוב לא ania‏ 

שאלה: איך תכיל כל הארץ לעתיד כל החיים בתחיית המתי'* נשיב 
אמר הגאון מיום שעמדו ישראל ויצאו לעולם עד זמן הגאולה ג' אלפי" 
ומאתים שנה ושירים* Jo‏ כללם ows‏ ואנשים ל"ב דור מאה ועשרים ריבוא 
זכרו" עם נקבות+ ואפילו כולם צדיקים ובעלי תשובות ועומדים* אינם 
אוחזים מכל הארץ בה() עד [ק"ה חלקים] לפיכך יהיה pon‏ כל אחד ואחד 
מהם למלונו ושדהו ק"ף וח' (מאות) אמות כי הגבול מאתי' פרסה* אורך 
לכל פרסה ד' מילין וכל. מיל אלפים mas‏ צ"ע בזאת הלשון מפורשת. 

שאלה: כשיקיצו היכירו זה את זהי [יכירו]* כי כן מפורש בספר יחזקאל 
בעניין שנאמר ואלה שמות (בני) השבטי'. שיכירו איש את רעהו ואיש 
את קרובו: והגרים מתדבקים לשבט אשר גר 12+ שנאמר MM‏ בשבט 
אשר גר הגר אתו. 

שאלה: מי שמתו בעלי pow‏ מה יהיו בימי הנאולה: נשיב כי יעמדו 
במומן ואחר כך יתרפאו כדי שיבין כל אחד מומו* כאשר הפליא אותו 
הקדוש ברוך הוא את חסדו וכך ww‏ חכמי' ז"ל עומדין במומן ומתרפאים: 
לכך הקדים ואומר אני אמית ואחיה: ואחר JD‏ מחצתי ואני ארפא. 
ווה שנאמר אז ידלג SND‏ פסח: ויתרון (!) לשון pds‏ 
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